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Historic Basis of the Ramayana 





The basis of the Ramayana is the story of Sri Rama told for the 
first time by the sage Valmiki who is said to have been the first 
among the poets of the classical period, the Adikavi. Whether that 
basis has anything to do with history or not is a question that has 
exercised the minds of the scholars the world over. The events 
described in the Ramayana pertain to a period which is pre- 
historical in the sense that no archaeological remains or 
monuments or coins or inscriptions that generally decide the 
historicity of a person especially when he is a king are traceable 
at present. Thousands of years stand in between the mighty ruler 
of Ayodhya who gave an administration to his people that is 
considered the last word in public welfare and is cited as the 
model to be followed in the present period to allow us to say 
anything with certitude. The only historical evidence of Sri Rama 
having been a person who actually lived on this earth and who 
was the centre piece of an array of events associated with him, 
is literature which includes not only the Ramayana of Valmiki 
but a whole class of it. The best evidence of the historicity of the 
Ramayana is provided by the fact that its author himself was 
associated with its events particularly those at a later stage. Had 
the story been just a figment of his imagination, a creation of his 
mind, he would not have inserted himself as a character in it. He 
was a witness to some of the events associated with Sri Rama, a 
direct participant in them. Part of what he was writing was from 
his own personal experience. He was a contemporary of Sti Rama. 
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There can, therefore, be no better proof for the authenticity of 
what he was writing. 

One of the characteristics of the Puranic literature is the list 
of the kings, the genealogies, it contains: 


sargaš ca pratisargaš ca vam$o manvantarani ca | 
vamšānucaritam caiva puranam paficalaksanam 1 


These were the earliest attempts in recording the lines of kings 
that ruled different parts of India in different periods of time and 
have been accepted even by western scholars as genuine as can 
be seen from Pargiter's Ancient Indian Historical Tradition and 
Kirfel’s Das Purana Paricalaksana. The list of the Iksvaku kings 
include the names of Sri Rama, his immediate predecessors like 
Dašaratha, Aja, Raghu, Dilipa and so on and immediate 
successors like Kuša, Atithi and so on. There should, therefore, 
be no doubt that Sri Rama was a king who actually ruled over 
Ayodhya and who belonged to the line of Iksvāku. If this is 
settled, we are nearer accepting other events associated with him, 
the palace intrigue in depriving him of his due, his exile to the 
forest, the abduction of his wife therein, her recovery and his 
installation on the throne which by no stretch of imagination can 
be termed as unusual in any kingdom and consequently non- 
acceptable. What makes the Ramayana non-acceptable to some 
who dismiss it as a myth is the twin phenomenon of the high 
degree of idealism in it characterized by acting without demur, 
according to the intention conveyed by the step mother of the 
silent father bound by an old promise to her, in Sri Rama’s 
renouncing the title to the throne and retiring to the forest, his 
wife and a younger brother following him, another brother for 
whom the drama had been enacted placing after unsuccessfu 
attempts at persuading him to take back what was rightfully his, 
his sandals on the throne as the symbols of his authority and ruling 
the country in his name as merely a caretaker in the dress of an 
ascetic and the alliance with monkeys, bears and other beasts Wp 
invade the far away Lanka ensconsed amidst the high seas 20 
ruled over, by. the powerful demoniRgvaniny Fedoubt about th? 
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veracity of the first phenomenon is due to the incomplete 
appreciation of the basic ideas of Indian culture which puts a high 
degree of premium on renunciation and the fundamental norms 
of life envisioned by ancient thinkers and seers who laid down 
the ideal for the Indian social ethos. About tlie second 
phenomenon, it may well be that the description perhaps alludes 
to the peculiar physical appearance of the forest tribals whom Šrī 
Rāma encountered in his wanderings to the South. The strange- 
looking tribals, at least some of them, were very learned. The 
Rāmāyaņa records Hanumān's high proficiency in Sanskrit 
speech. He is said to have mastered the science of grammar to 
the extent that he did not permit himself even a single error in 
the course of his long speech: 


nünam vyakaranam krtsnam anena bahudha $rutam | 
bahu vyaharata nena na kiñcid apasabditam IP 


He is also said to have been assailed with doubt as to the 
medium through which he was to communicate with Sita. If he 
were to use the refined speech like a Brahmin, Sita would mistake 
him for Ravana and would get scared: 

yadi vacam pradasyami dvijatir iva samskrtam | 
ravanam manyamana mam sita bhita bhavisyati IP 

Such beings could not be ordinary monkeys flitting about 
from branch to branch. They might have had monkey-like faces. 
This has a parallel in the Kinnaras who are said to be having faces 
of horse, aSvamukhas in Indian tradition, while the fact is that 
the Kinnaras are not a semi-divine or mythical creatures. There 
is a district of Kinnaur in the upper reaches of the Himalayas in 
Himachal Pradesh in India. In the remote past the people of the 
region might have had faces that might have resembled those of 
the horses and so were taken to be horse-faced ones and were 
described as such in literature. There is no reason to take these 
things a little too literally. Moreover, there has been a lot of 
interpolation in the Ramayana and a number of redactions, each 
one of them introducing changes in the basic tenor of the text, 
the classic example of which is furnished by the description of 
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Ravana who is believed on all fours to have possessed ten heads 
and twenty arms. There are references in the Valmiki Ramayana 
itself which point to Ravana having been a normal human being 
with one head and two arms. Hanuman during his visit to Lanka 
saw Ravana asleep in his harem with both his arms Spread out.4 
Again, when Hanuman went to the Ašokavanikā he saw Ravana 
decked with kundalas in both his ears which were shining like 
the rising sun.? Elsewhere in the same Valmiki Ramayana Ravana 
is described as ten-headed and twenty armed.6 Possibly the 
difference in the description has arisen due to the different 
perception of the redactor. Just as it is in the case of Ravana, it 
could be in the case of the Vanaras as well. They might have been 
the ordinary human beings, the residents of the Vindhya hills and 
forests who came to be described by the poet as monkeys 
according to their appearance and natural habitat. Had they been 
monkeys they would not have followed the customs associated 
with human beings. Kiskindha, the capital of the Vanaras, is 
described as a city, purī or nagari though in a cave. It is said to 
have guards on the outer gate and had palaces and numerous 
houses, some even with seven rooms or courts, kaksyas.’ There 
was a royal road as well. The ruler of the city was crowned as a 
king with waters from the seven seas in golden pitchers.? Now, 
this was an Aryan practice. When Valin was cremated 
sandalwood and other fragrant woods were brought from a long 
distance and the body was burnt on a river bank, which was an 
Aryan practice. After the cremation those assembled were 
besprinkled with water.? Thus whether living or dead, the Vanara 
chiefs are so described as to look like normal Aryan kings. Their 
description as monkeys and bears will have to be taken with à 
pinch of salt or at best poetic. One thing that has to be kept in 
view while dealing with the Ramayana is that it is not a history 
book. Even according to tradition it is not itihasa which the 
Mahabharata being described as such is. It is in accordance with 
its form as Kavya that the vanaras are described as kāmarūpas, 
assuming the form at will and kamágas, going about wherever 


they like, a kavya does admit of, even while dealing with a 
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historical theme, metaphors and hyperboles. This is for the non- 
devout. To the devout the vanaras and the other creatures having 
an element of divinity in them, the problem gets solved or 
dissolved automatically. 

A powerful proof of the Ramayana events having actually 
taken place is furnished by the names of the places; of cities, 
towns, rivers, mountains and hermitages, that still are intact. There 
still is the city of Ayodhya where Sri Rama was born, the city of 
Janakpur, now in Nepal, where he was married, the Citrakuta hill 
where he had spent about ten years during exile before moving 
on to the Dandaka forest, there are sites of Asramas of 
Sarabhanga, Sutiksna, Bharadvaja and other sages which he had 
visited in the course of his wanderings. The place where he had 
retrieved Ahalya releasing her from her curse is still intact and 
identifiable. RameSvaram on the sea-shore where he had 
worshipped Lord Siva before launching his expedition on Lanka 
is still there, so is the village Nandigrama where the devoted 
Bharata had carried on his rule on his behalf and had received 
him back as also the city of Kušasthalī, called Kusinagara in the 
Buddhist text Mahāvamša!? under the present name of Kasia to 
which Sri Rama's son Kuša had shifted his capital and also the 
city of Mathura where Satrughna, the youngest of Sri Rama’s 
brothers, annihilated the fierce demon Lavana. The river Saray 
still flows by majestically in the city of Ayodhya. There is nothing 
imaginary here, nothing mythical. With all this ground reality how 
can the Rama’s story be dismissed as a myth when most of the 
places associated with it still exist with the same names. It would, 
however, be nothing unusual if their extent or dimensions as 
described in the Ramayana would have got altered with the 
passage of thousands of years, what with the changing of their 
course by the rivers and the rise and the fall of the cities. ` 

To be fair to historical research, it may not be out of point to 
mention here in the context of the names of the places associated 
with the Rama story, the doubt, some of the modern scholars 
entertain about the actual location of Lanka, if not the very 
existence of it along with the city of Ayodhya. Enough has been 
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written on the subject already to dissuade one to attempt to reopen 
the controversy. The main objection to Lanka being where it is 
generally supposed to be in the high seas, away from the shores 
of India rests on the distance of hundred yojanas or 800/900 miles 
from the seashore which modern Sri Lanka or Ceylon of old is 
not. Scholars have effectively countered it by pointing out that 
the figure of hundred in the present case like many other figures 
in other cases like ten thousand for the number of years that Sri 
Rama ruled: dasavarsasahasrani ramo rajyam akarayat, may be 
taken as poetic flourishes, as indicatives, uplaksanas, of the long 
duration. This was a common enough way of expressing 
something stretching for long. As for Ayodhya, it has a long 
history going back to the Vedic period. The Taittiriya Aranyaka 
of the Krsna Yajurveda refers to it as a city with eight circles, 
astacakras and nine gates, navadvārā. The river Sarayū and the 
rulers Iksvaku and Mandhata find a place even in the Rgveda.!! 

At a number of places the Ramayana in certain contexts 
makes Sri Rama either enquire of one of his brothers, Bharata, 
about the affairs of the State or instruct another one, Satrughna, 
as to how he is to proceed in administering it or just recounts as 
to how the subjects felt.under Sri Rama’s rule showing Valmiki’s 
intimate knowledge of the. Polity. of his.time. This he would not 
have been able to develop without actually coming into contact 
with e-king ruling in his time. A contemporary of Sri Rama, he 
would have observed his rule and the considerations that actuated 
him for public weal imparting thus a touch of historicity to the 
subject of his description. The qualities of an administrator as 
gleaned from the Valmiki Ramayana cannot be taken only in 
abstraction. They must reflect a person in actual existence. 

A powerful fact that goes to prove the authenticity of the 
Rama story is the force of the tradition which should be 
circumstantial enough. All through the thousands of years the 
Rama story has been prevalent in India, not even once has its 
actuality been put in question: With all the variations admitted 
into it, with all its accretions that go with oral transmission, with 


all the minutia of the details that characterize its various versions, 
CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


Historic Basis of the Ramayana 13 


with all the impromptu introductions that go with its variety of 
stage performances which are a recurring phenomenon in India 
and abroad, its historicity has never been in doubt. It is accepted 
on all fours as something genuine, at least the kernel of it, which 
is common to its various versions. If tradition has any value, it 
would lead to the conclusion of the events of the Ramayana 
having actually taken place in the remote past and not in the 
imagination of somebody. Moreover, if the Ramayana were just 
a myth, it would not have exercised the hold, the grip that it has 
on the Indian mind. No myth has ever done so. History does not 
record even one single instance of a myth having been accepted 
to the extent the Rama story has been. It is an inseperable part of 
the mental ethos of an average Indian who accepts it as historic. 
Can there be a better historic basis of the Ramayana than this? 
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There is a well-known saying in Sanskrit: Ramadivad vartitavyam 
na Ravanadivat, one should conduct oneself like Rama and the 
like and not like Ravana and the like. While Rama and the like 
are epitomes of virtue, Ravana and the like are those of depravity 
and degradation to the point of being designated demons in spite 
of their noble lineage and high learning, Ravana, the chieftain of 
them, himself being the son of the sage Pulastya and master of 
all the four Vedas. The Ramayana depicting the life of Rama 
purports to uphold morality and ethics. A combination of the two 
words Rama and ayana, the latter meaning path—the same as is 
found in daksinayana and uttarayana— the Ramayana literally 
means the ‘path of Rama’. What is this path which Valmiki 
describes? Why should have Valmiki picked up Rama only for 
delineation in his poem? The answer to these questions is found 
in the conversation between him and the divine sage Narada 
which marks the threshold to his work. Valmiki does not come 
straight to Rama. He is shown to be in the quest of one in his 
time—mark the word sampratam, now, in the world, Joke who 
is endowed with myriad qualities which he spells out in clear 
terms. The ideal man of his vision, he thinks, is one who is 
crowned with qualities, is brave, is knowledgeable about duty, is 
grateful, is truthful, is firm in vow, is of good character, is 
engaged in the welfare of all beings, is learned and capable, is 
lovely to behold, has control over himself and his anger, is 
endowed with splendour, is devoid of malice and is such that 


when he flies into anger in battle even the gods would be scared 
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of him. Narada realizes that the qualities that Valmiki would like 
to see in his ideal man are not to be met with easily, they are 
rare, durlabhah. But then the earth is not devoid of a man who is 
endowed with them. There is one among the teeming millions 
on this vast planet called the earth who does have these qualities 
and more. Since he is cognizant of the goings on in the three 
worlds, he already has in his mind the name of such a person. So 
with alacrity, prahrstah he proceeds to answer Valmiki's query 
as soon as he finishes it. And when he speaks of such a person, 
it is not just an outburst. He has carefully assessed the person and 
is giving his well-considered opinion on him, vaksyamy aham 
buddhya. His assessment he ensconses in twelve stanzas. He is 
very minute in his analysis, not missing any point in the ideal 
person making him a paragon of all virtues. It is a good case study 
as to what qualities the thinkers and intellectuals of ancient India 
wanted their heroes, particularly the best ones among them, to 
possess. It is interesting to note that a good physical appearance 
is one among them. This goes well with the perception: yatrakrtis 
tatra guna vasanti, where there is a good physical appearance, a 
good figure, there reside qualities. Since Narada proclaims Rama 
of the Iksvaku race as the hero Valmiki was looking for, he 
describes him, as ever lovely to behold, ekapriyah, symmetrical 
with well-proportioned limbs, Iustrous and prossessed of 
auspicious marks, samah samavibhaktango laksmivan 
chubhalaksanah, with shining complexion, snigdhavarnah, with 
beautiful and. graceful forehead, susirah sulalatah. Though 
handsome, abhiramah he has to be powerful viryavan, mighty, 
suvikramah and the slayer of enemies, šatrunibarhaņah, qualities 
which his stout physique must reflect. He has to be manly even 
in his looks. Rama fulfils this requirement. He is broad- 
shouldered, has plum shoulder-blades, gudhajatruh, has arms 
going down the knees, ajanubahuh, has well developed chest, 
mahoraskah and has expansive eyes, visalaksah, a description 
which must have been at the mind of Kalidasa in his description 
in his Raghuvamsa of Dilipa as vyūdhorasko vrsaskandhah 
Salapramsur mahābhujah" and of Raghu as yuvā yugavyaya- 
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. tabahur amsalah kapatavaksah parinaddhakandharah,2 While 
Valmiki has mahoraskah, Kalidasa has vyudhoraskah and 
parinaddhakandharah. While Valmiki has ājānubāhuļ, Kālidāsa 
has mahābhujah and yugavyayatabahuh. There is difference only 
in words. The idea is the same. 

As for the gualities of head and heart, Rāma is restrained, 
learned, patient, self-controlled, majestic, duty-knowing, firm in 
promise, always engaged in the good of the subjects, renowned, 
knowledgeable, pure (in body and spirit), obedient (towards 
seniors), well-versed in self-knowledge, Prajapati incarnate, 
blessed with prosperity, the destroyer of enemies, the protector 
of living beings,? Dharma and the duties of his class and his 
kinsmen, well-versed in the profundities of the Vedas and the 
Vedaügas, the disciplines auxiliary to the Veda, archery and the 
dicta of all the sciences, brilliant with good memory, the darling 
of all, upright, proficient and not of low spirit. He is resorted to 
by the good people as is the ocean by the rivers. He is noble with 
equal regard for all. In depth he is like the ocean, in fortitude like 
the Himalaya, in prowess like Visnu, in personal attractiveness 
like the moon, in anger like the fire at the time of Dissolution, in 
forgiveness like the earth, in gifts like Kubera and in truth like 
Dharma in different form. 

It is no wonder then that Valmiki should have been 
commissioned to describe the life story of such a man. 

It is worth noting here that when Valmiki was preferring his 
query to Narada he had no idea—there is no record of it in his 
work—of composing a work on him. It was an innocent query to 
a sage who is expected to be more knowledgeable with his 
unrestricted movement in all the three worlds. Even after 
Valmiki’s query had been answered, he did not develop any desire 
to take up for description the life of the person of his vision. He 
was asked to describe it in full by no less a divinity than Brahma, 
the Creator, himself who made a sudden appearance before him 
taking him all by surprise: Ramasya caritam krtsnam kuru tvam 
rsisattama.* The command of Brahma had come after the episode 
of Krauncavadha, the killiing of the male one of the Kraufica 
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couple when in the act of love-making, a hunter had pierced it 
by his arrow at which the female one had cried out in writhing 
agony prompting impulsively the passing by Valmiki into 
pronouncing the deadliest and by now the all-too-well-known 
curse, ma nisada pratistham tvam agamah Sa$vatih samah; may 
you never get respect (in society) ever and ever in that you 
brought down one of the Kraufica couple when overtaken with 
passion. This episode intervened the close of the conversation 
with Narada and the appearance of Brahma. This had so upset 
the sage that out of the depths of his bestirred heart some 
imprecatory words, just reproduced, came out in an unprecedented 
rhythm setting the sage athinking himself as to what he had 
uttered: kim idam vyahrtam maya? 

Valmiki was still absorbed in the episode-of the 

Krauficavadha when he faced Brahma; his mind still intent on 
what he had seen: tadgatenaiva manasa valmikir dhyanam 
asthitah. 
. It may be mentioned here that Narada while speaking to 
Valmiki of Rama as the embodiment of the qualities of his 
(Valmiki's) description had recounted in brief outlines his life ` 
story as well giving the impression of the condensed version of 
the great epic. 

While commissioning Valmiki to describe the Rama story 
Brahma refers to this outline story. He says to Valmiki that he 
has to take up for delineation all that Narada had told him and 
more. It is through His grace that everything concerning Rama, 
all that is known about him or otherwise, will be all too clear to 
him. Even the most intimate incidents in his life he would know. 
He just has to start working on it. He has chosen, He tells him, 
even the metre for him. It is the self-same one which is going to 
be known by the name Sloka and no other: sloko bhavatu 
nanyatha® through which he had expressed his grief. It was 
because of his wish that the words uttered by him in intense grief 
had escaped his lips: macchandad eva te brahman nirgateyam 
sarasvatī.' Now that type of composition has come out of him, 


which to him might have been an enigma but which, however, 
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was not, that being the intent of the Creator Himself as explained 
by Him, it is for him to start composing in it now, it being not 
Just metrical; it also being set in a rhythm which can go very well 
with a stringed instrument with the same number of syllables 
divided in quadrants: padabaddho "ksarasamas tantrilayasaman- 
vitah’. With this, departs Brahma and Valmiki starts composing 
his work. 

It may be pointed out here that there are three episodes before 
the actual composition of the Ramayana: 

(i) The conversation between Valmiki and Narada, 

(ii) The slaying by a hunter of the Kraufica bird, 
(iii) Commissioning of Valmiki by Brahma for describing the 
life history of Rama. 

It is worth pondering as to why these episodes should have 
been introduced before the actual start of the work. Coming to 
the first episode, it looks rather strange that it should begin 
straight with a query by Valmiki to Narada about a person in his 
time who is endowed with qualities that he lists. That must not 
have been so is indicated by the tiny word paripapraccha in the 
conext of Valmiki preferring the query. The root ‘pracch’ with 
‘pari’ means counter-questioning, vide the Bhagavadgita: tad 
viddhi pranipatena pariprasnena sevaya.’ Now, counter- 
questioning presupposes questioning. What it was is not recorded 
in the text but which can well be inferred. The normal course 
would have been something like this: Narada would have 
descended onto the Asrama of Valmiki and he would have been 
received by him with full honours. He (Narada) would have told 
him that he is coming to him as he is wont to move about here 
and there after visiting a number of places where he had met many 
people and seen many things. To this Valmiki must have counter- 
questioned: Was there anyone among the people he had met or 
would have come to know about in this world, loke, which would 
make him the best among men. To this Narada would have 
replied, as indeed he did, that there is one, Rama, the scion of 
the Iksvakus who answers his description of qualities. To 
corroborate his statement he recounted in brief the main events 
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of his life thus laying the groundwork for the theme of the 
Ramayana. 

For any work the first priority is the selection of its theme. 
In the case of the Ramayana, it is interesting to note, it was not 
for Valmiki to do it. As a matter of fact, he had no idea of it. It 
was Brahma who did it for him. This is the interlink between the 
three episodes. Narada recounting it, Brahma selecting it for 
Valmiki and Brahmā's appearing before Valmiki and 
commissioning him to write the life story of Rama. The episode 
of the slaying of Kraufica (Krauficavadha) is thrown in between, 
the purpose of which seems to be to bring out the creative artist 
in Valmiki. This also shows how sensitive Valmiki was, just the 
type the creative artists are. The best in the artist comes out when 
his sensitivities are stirred. And this is precisely what happened 
in the case of Valmiki. He got so emotionally surcharged that the 
Kraufica-killing incident became the sole preoccupation of his 
thoughts after the gruesome event. He went on speaking about it 
to his pupil Bharadvaja and other disciples. Even when Brahma 
was in front of him, as pointed out earlier, his mind remained 
engrossed in it. That was the mental state in which he was asked 
to compose a work on the Rama story. And certainly it could not 
have been better. The story with its frequent bouts of grief 
precisely required this type of mindset which was stricken with 
grief. If a person could be totally involved in an ordinary mundane 
incident, he could be equally totally involved in other similar 
incidents. And, it needs no emphasis, to say that with total 
involvement comes out the best artistic creation which transcends 
time and space and which lasts on the earth as last the rivers and 
mountains. 

A question is: Why was it necessary for Valmiki to develop 
a mindset which was stricken with grief before being asked to 
delineate the story of Rama? The answer to this lies in the nature 
of the story itself. All its main incidents are enveloped in grief. 
Dašaratha goes to a forest and unwittingly hits at a young lad 
Sravana, the only support of his blind parents who losing him 


imprecate him with the loss of his life through the grief of his 
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son which he has to suffer when his son whose coronation he had 
fixed the following day has to proceed to forest in exile for 
fourteen years under the machinations of his ladylove on whom 
he had fawned but who would just pay no heed to his entreaties, 
Bharata is stricken with grief on coming to know of the news of 
the death of his father and the exile of his brother. His vows to 
prove his innocence in all that had happened in his absence, 
melted even the heart of Kausalya who felt tragically cheated as 
it were in seeing her son not installed as the king, an opportunity 
she had been looking forward to, after having been sidelined by 
her husband, even though occupying the position of the Chief 
Queen officially, for her redemption. Highly moving is the 
incident of Bharata’s return from Citraküta on his failure to 
persuade Rama to return to Ayodhya and accept the kingdom with 
a pair of sandals and placing them on the throne in the dress of a 
mendicant in the village Nandigrama outside Ayodhya, the 
capital. The grief in the story runs on. Even while living the life 
of recluses, the threesome, Rama, Laksmana and Sita come to 
grief with Surpanakha chipping in prompting Laksmana to chop 
off her nose and ears when she pounced upon Sita in the idea of 
her being the impediment in her unsuccessful seducing of the 
latter’s husband, leading ultimately to a long period of revenge 
resulting in endless battles with the demons which saw Khara and 
Dusana and the vast hordes perish and the abduction of Sita by 
the wily Ravana which made the heart-broken brothers Rama and 
Laksmana go about from pillar to post to look for her in the course 
of which they were called upon to perform the cremation of their 
unknown ally, the eagle Jatayus who had collapsed on giving 
fight, even though worn out by age, to the mighty demon Ravana 
but who could manage to continue breathing only to break the 
sad news of Sita’s abduction to her husband and the brother-in- 
law. Then comes the Sugriva-Valin episode. The monkey brothers 
fight a fierce duel but when one of them falls, the other cries 
relentlessly. And then comes the great battle of Lanka where one 
hero after another falls engulfing the entire demon household In 
grief. In Rama's camp Laksmana is mortally wounded breaking 
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Rama to the point of losing all equanimity which had till then 
been his forte. Confined to the A$okavatika Sita suffers all 
indignities and humiliations and deceptions like being shown the 
dead body of Rama which, had it not been the intervention of 
Trijata, would have led her to lose her life. In the last scene of 
the battle Ravana falls and Mandodari cries. So does Vibhisana. 
And then comes the most heart-rending of the scenes: the fire 
ordeal of Sita. It is not the end of the grief. for her. She is sent 
into exile, this time under the orders of her husband under attack 
from his people for accepting her back in spite of her having lived 
in a demon's house. The sad story has the curtain drawn on it 
with the second test to which the hapless lady is put in a full 
assembly at the time of the horse sacrifice to prove her fidelity 
for the second time. She closes her eyes, utters her vow of fidelity 
three times. The earth parts, comes out she with a throne, puts 
Sita on it and goes down. Sita is entombed in the earth. That is 
the Rama-story or for that matter the great story of Sita: Sitayas 
caritam mahat. 

Is it not the case that the grief which had started out flowing 
with the slaying of the Kraufica bird continued flowing till the 
entombment of Sita? Was it not proper, therefore, to prepare 
Valmiki mentally for all that was to follow? 

A requirement for a creative composition, apart from the other 
two, the theme and the sensitivity, is inspiration which is what is 
provided by the Brahma episode, which the sceptics may dismiss 
as a mere myth with no basis in reality. The question is not 
whether there is a deity called Brahma or not. The question is 
that of divinity, the inspiration emanating from an invisible 
source. One does not have to go to ancient texts in proof of it 
which one can find in one’s own life-time. The writer of these 
lines is tempted to recount his own experience in the context of 
his own two works, the Srigurugovindasimhacarita, on the life 
history of Guru Gobind Singh, the Tenth Sikh Guru and the 
Sriramakirtimahakavya, on the Rama story of Thailand called the 
Ramakien therein. In both the cases verse after verse rolled in 


with no effort whatsoever. In the case of the second work no 
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change was effected in the text, not even a syllable or a letter 
changed in the course of the one thousand two hundred stanzas 
not necessitating the preparation of the press copy, the draft Copy 
itself serving the purpose, a fact which when revealed to one of 
the greatest Oriya writers and orators of the time Prof. Gouri 
Kumar Brahma made him go into a trance and remark: Professor, 
you did not write the work. Some divinity positioned itself in you 
and made you write it. How correct he was! Such unusual things 
never happen without divine intervention. When this could happen 
to me, an ordinary individual, how come then it could not have 
happened to a sage like Valmiki? Brahma episode merely 
symbolizes a mystic experience, call it the divine inspiration. 

One thing about the Ramayana that needs to be stressed here 
is that it is not merely a piece of poetry: it is a song, a rhythmic 
number which could be sung, as said earlier, to the 
accompaniment of stringed instruments. Not that it could be sung, 
it actually was sung in the time of Valmiki himself at least two 
times, as the text itself records. After Valmiki had composed it, 
he started thinking of somebody whom he could teach it. Just then 
came along Kuša and Lava, the two sons of Rama, significantly 
called Kušīlava, a term signifying an actor in later literature. They 
picked it up from him and sang it as premier of it as it were, 
before the sages invited in the forest to listen to it. So immensely 
pleased were they with it that they showered the young ones with 
all kinds of frugal presents they had with them, the deer skin, the 
lion cloth, the birch bark, the staff and so on. The premier was 
followed by the final show at Ayodhya at the time of Rama’s 
horse sacrifice at intervals in the ritual affording Rama a little 
bit of rest and leisure. It was during some of these recesses that 
the Rama story which the young ones had been asked to sing by 
Valmiki that had caught the ears of Rama. 

This was the finale of the work which has continued to inspire 
generations of mankind for thousands of years. Its story is pan- 
Asian, every country of Asia claiming it as its own under its own 
name and theme-variations.It is Ramavatthu in Myanmar, Phra 
Lak, Phra Lam in Laos, Ramakien in Thailand, Ramaker in 
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Kampuchea, Hikayat Seri Ram in Malaysia and Ramayana 
Kakawin in Indonesia. Michelet, the famous French historian 
describes it as early as 1884 in the following words: 


Whoever has done or willed too much, let him drink 
from this deep cup a long draught of life and youth... 
Everything is narrow in the West-Greece is small and 
I stifle. Judea is dry and I pant. Let me look forward 
to lofty Asia and the profound East for a while. There 
lies my great poem, as vast as the Indian Ocean, 
blessed, gilded with the sun, the book of divine 
harmony wherein is no dissonance. A serene peace 
reigns there in the midst of conflict, an infinite 
sweetness, a boundless fraternity, which spreads over 
all living beings, an ocean of love, of pity, of 
clemency.® 


This is the Ramayana of Valmiki that had come into being 
under the most mysterious of the circumstances with an 
awakening to its beauty and grandeur from an emotionally 
surcharged sensitive heart with a total involvement in it. The 
Ramayana transcends time and space and is a piece of world 
literature now. 


REFERENCES 


1.13. 

3.34 

. Ramayana, I. 8.13 

. ibid., 1.2.32 

ibid., 1.2.15 

. ibid., 1.2.18 

. ibid., 1.2.31 

- Quoted by Jawaharlal Nehru, Discovery of India, Signet Press, 
Calcutta, 1946, p.81 


90 - Qv ta +. Q S — 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 
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Was it Really Necessary? 








In Sarga 8 of the Bala-kanda of the Ramayana Dašaratha is 
mentioned as having deliberations with his ministers for 
performing a Vajimedha sacrifice for obtaining a son.! He asks 
Sumantra, his Chief Minister, to invite the priests. Sumantra (the 
Suta) has heard from the priests the episode of Rsyasrüga relevant 
to DaSaratha’s obtaining of sons as narrated in the presence of 
the Rsis of old by Sanatkumüra. The episode runs as follows: 
Kašyapa's son Vibhandaka will have a son Rsyasrnga who would 
recognize no other person than his father, because of his exclusive 
devotion to him. At that time there will be severe drought in 
Angadeša. Its King Romapada, on the advice of the Brahmanas, 
will request them to bring Rsyasrnga into his kingdom. The 
Purohita, etc. fearing the curse of the sage Vibhandaka, will bring 
Rsyašrīga with the help of courtesans whereupon it will rain in 
his kingdom and the king will give in marriage his daughter Santa 
to him. Sage Rsya$rnga will perform the sacrifice for Dašaratha 
for obtaining sons.” Here ends a part of the story of Rsyašrnga 
as reproduced by Sumantra. 

On Dašaratha's query as to how the courtesans managed to 
bring Rsyasrnga, Sumantra says that they could do so by alluring 
him towards them in a number of ways. They offered him 
Modakas and other tasty sweets which he took for fruit, he not 
having tasted them earlier and invited him to their Arama. He 
responded to their invitation and left along with them. In Sarga 


10 he says that it is already foreseen by Sanatkumara that 
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Dašaratha would approach Romapada and request him to persuade 
his son-in-law Rsya$rüga to perform the sacrifice for him 
(Dasaratha). Accordingly Dasaratha having convinced Vasistha?, 
approaches Romapada and brings Rsyašrnga, Santa’s husband, to 
his capital. In the spring season he starts preparations for the 
sacrifice by releasing the sacrificial horse and at the advent of 
the next spring season the sacrifice proper begins.’ The Sarga 13 
describes the details of the sacrifice. After Vajimedha or 
Ašvamedha is duly performed, Rsyasrnga performs the Putriya 
Isti at the request of DaSaratha with the *Atharvana mantras” as 
a result of which four sons are born of the three queens of 
Dašaratha.” 

It may here be pointed out that it has been made clear in the 
Ramayana itself that the purpose of DaSaratha’s performing the 
Ašvamedha sacrifice is to beget sons. At more than one place he 
expressly says this?. Even the priests promise him that by 
performing Ašvamedha, he will obtain four sons.? 

A contradiction in the narrative appears when Dašaratha is 
shown to obtain sons, not through A$vamedha but through the 
Putrīyā Isti. Naturally the question would arise: When A$vamedha 
was enough for obtaining sons, why should a second sacrifice, 
Putriya Isti be needed? The commentators have also felt the 
contradiction and have tried to offer some sort of explanation. 
Govindaraja, for instance, says that the A$vamedha was 
performed to purge Da$aratha of all the sins after which the latter 
could perform the Putresti. He quotes a Vedic text to the effect 
that one who performs Agvamedha clears himself even of the sin 
of Brahmicide.!? Rama, the author of the Tilaka commentary goes 
a step further and says that the Ašvamedha was intended to 
expiate Dašaratha's sin of Brahmicide which he had incurred in 
the prime of his youth by killing by mistake the young sage 
Sravana.!! He puts up the situation thus: If DaSaratha wanted sons 
for which Putresti was enough, why should he perform the 
A&vamedha at all? This he did, for he had incurred the sin of 
Brahmicide by killing Sravana. He had to expiate it before he 
could perform Putresti. For this purpose A$vamedha was 


necessary. A : 
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Now Rama’s attempt to provide motivation for A$vamedha 
by referring to the Sravana episode is occasioned by a desire to 
explain away the duplication of Sacrifices. But then there is 
enough motivation for the Sravana episode in the place in which 
it occurs. In the Ayodhya Kanda, just before his death, Dašaratha 
remembers!? that in his youth, he had killed a young sage 
mistaking him for some animal, and his bereaved parents had 
cursed him that he too would meet a similar death in Separation 
from his children. Thus Dagaratha’s agonizing death in separation 
from his sons is adequately motivated by this episode for which 
no further justification, as sought by Tilaka, is necessary. On the 
contrary, if we accept Rama’s explanation, some further 
contradictions creep in. 

(i) In the critical text of the Ramayana, as well as in the 
vulgate, the name of the hunted young sage does not find 
mention anywhere in the episode. How could Rama have 
then got it? 

Gü) Again, the young sage himself tells the king that he 
should have no fear of having killed a Brahmin since he 
is a Vaigya’s son born of a Südra.? How could Rama 
have taken his killing as Brahmicide to expiate which 
DaSaratha had to perform the ASvamedha?'4 

(iii) Further, as the narrative goes, when he hunted and killed 
the young ascetic, Da£aratha was only a young man and 
had not even married Kausalyā.!5 Now, if he was cursed 
to die in separation from his children, he must at least 
have them before he could be separated from them. In 
that case the curse would be a boon in disguise to 
circumscribe the period of childlessness of Dasaratha 
who then should not have had the necessity of resorting 
either to A$vamedha or to Putresti for having sons. 

(v) Aesthetically also, Rama’s attempt to explain away the 
duplicate sacrifice performed with the same motivation 
anticipated the so-called Sravana episode long before it 
actually occurs in the course of the epic. 
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(v) Finally it is better to take Dašaratha'a obtaining of the 
four sons as a result of A$vamedha rather than of Putresti 
since all the three queens who are said to have obtained 
sons are mentioned by. their personal as well as 
sacerdotal names only in connection with ASvamedha.'® 
The Putresti just finds a mention in the Epic without any 
details. 

The cumulative effect of all the above considerations is that 
if at all, the ASvamedha should be considered responsible for 
Dašaratha”s obtaining sons, Putresti is purely duplicate and useless 
and, therefore, very likely an interpolation in the tale. 
Consequently the character of Rsyasrüga also which is specially 
brought in for performing that rite becomes redundant and appears 
grafted upon the narrative. This should naturally mean that the . 
entire episode of Rsyašrnga is a late addition even to the Bala 
Kanda which by consensus is itself a later addition to the 
Ramayana. 

A question that would naturally pose itself here is: Why was 
its grafting necessary. A clue to this is furnished in the text where 
it is said that RsyaSriga performed the Putresti with the Atharvana 
mantras. Now, "Rsyašrūga performed the Putresti’ this statement 
itself would have sufficed. Why special mention of the Atharvana 
mantras. Our surmise is that the redactor who grafted the 
Rsyašrñga narrative was an Atharvavedin and to show the equal 
importance of his Veda along with the Rgveda he concocted the 
narrative and grafted it on that of the Ašvamedha one. This fact 
also peeps out from the statement that Rsyasrüga was invited with 
the consent of Vasistha, anumanya vasistham ca. Again, the sages 
who approve of Dašaratha's desire to perform Asvamedha are 
mentioned, as it were in two groups, one headed by Vasistha and 
the other by Rsyasrüga.!^ Actually whenever Vasistha is 
mentioned, the name of Rsya$rüga also occurs almost without 
fail.!8 Further, the attempt to show Rsyašrīga as predestined for 
the purpose of Dašaratha's begetting sons is only too crude to 
introduce an Atharvana Rsi into the narrative to show the 
importance and the efficacy of the Veda, the Atharvaveda, to 


which the redactor might have belonged. 
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Personality of Maharsi Vālmīki 
As the Rāmāyaņa Reveals It 








Maharsi Valmiki represents in him the best in Indian literary 
tradition. He is adikavi, so called because of his having been the 
first poet of the classical period. He was also the best poet if the 
word adi is taken to mean the best. Anandavardhana lists him 
among two or three or five or six Mahakavis: asminn ativicitra- 
kaviparamparāvāhini samsare kalidasaprabhrtayo dvitrah 
pancasa va mahakavaya iti ganyante. Even among the two ancient 
poets, Valmiki and Vyasa, it is the work of one, Valmiki, which 
is termed kavya, the work of the other, Vyasa, being termed 
itihasa. It is the work of Valmiki which in terms of the 
requirements of a Mahakavya as detailed in the texts on rhetorics 
answers its description in being divided into cantos, sargabandho 
mahakavyam and in having one principal sentiment, eka eva 
bhaved angi, which in the opinion of some is Vira and in the 
opinion of the others is Karuna, the former basing their opinion 
on the character of Rama, the hero whose heroic deeds in their 
various manifestations of killing of demons in the boyhood when 
he had accompanied Visvamitra, his stoically accepting exile to 
keep his father true to his word given to his stepmother, his 
annihilating the vast array of demons in the forest and his 
beheading the most formidable warrior Ravana in the fiercest of 
the battles while the latter base their opinion on the incident of 
the killing of the male Kraufica bird by a hunter which had so 


upset Valmiki as to make him pronounce a curse in a metre 
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hitherto unknown, the metre called Anustubh or loka, Sokah 
Slokatvam agatah and the entire theme of the work which is dotted 
with events most sad and pathetic. 

Maharsi Valmiki's work, the Ramayana, is unique in certain 
respects. It is one of those few works of Sanskrit literature where 
the author himself is one of its characters. He is the central figure 
in some of its events. It is he who gives shelter to Sità in exile 
and accomodates her among the hermit women staying not far 
from his Ašrama leaving the word with them to treat her well. It 
is there that she gives birth to twins Lava and Kuga. When Rama 
declares A$vamedha he comes to attend it along with his pupils 
who include among them the young sons of Sita who under his 
instructions go about singing the Ramayana everywhere, in the 
Āšramas of the Rsis, in the Brahmin localities, in streets and 
thoroughfares of Ayodhya, in front of its royal palace. It is the 
plan that he lays for the king to catch sight of the young ones for 
the ultimate aim of bringing Sita in Ayodhya. 

There are various theories about Valmiki as to what kind of 
a person he was. More reliable it would be to look to his work 
and draw a picture of him on the basis of the information, 
however, meagre and sketchy, it furnishes about him, a source 
not fully exploited so far in spite of voluminous studies carried 
out on the Ramayana. The name Valmiki that he came to acquire 
through the ant-hill come up round him—valmika means anthill— 
through practice of penance for long years in the same posture 
gets corroboration from his own statement in the Ramayana 
where he says that he has practised penance for many thousands 
of years: 

bahuvarsasahasrani tapašcaryā maya kria? i 
It is this tapašcaryā that had invested him with supernatural 
power, termed dharmasamadhi in the Ramayana. It is through this 
that he had come to know that Sita was coming to the forest and 
the cause of her coming: 

ayant: casi vijñata maya dharmasamadhinai 


küranari caiva sarvar me hrdayenopalaksitam IP 
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He makes further reference to this power, the divine Vision, 
acquired through penance which had enabled him to know that 
she was faultless: 

apapam vedmi site te tapolabdhena caksusa* 1 


This spiritual power had invested him with the capacity to know 
all that goes on in the universe: 


sarvam ca viditam mahyam trailokye yad dhi vartate5 ! 


Valmiki was one of the kindest of the rsis of ancient India. 
Any suffering anywhere would disturb him and shake him to his 
roots. That is why when he saw the female of the Kraufica couple 
crying at the loss of her mate in love-making, felled by an arrow 
of a hunter, he felt so upset as to lose self-control and pronounce 
a curse on the hunter to lose respect in society till eternity. So 
overtaken was he with the grief that he did not know as to what 
he had uttered. After a while, when he had collected himself, he 
had mulled: 


kim idam vyahrtam mayāš 1 
He is the one sage among the galaxy of them in ancient India 
who would stake everything of him for the sake of others. When 
he produced Sita to prove her fidelity at the instance of Rama 
during the ASvamedha sacrifice, he vouched for her purity in 
words which have few parallels. *Let me lose all merit gained 
through practice of penance for thousands of years if Sita were 
impure”, asserted he: 

bahuvarsasahasrāņi tapascarya maya krtā! 

nopasniyam phalam tasya dusteyam yadi maithilīt1" 

The tenth son of Pracetas, he had never told a lie. On that 
basis he assures Rama that the twins are his sons. He has never 
committed a sin any time mentally, physically or verbally. With 
all this purity of his he testifies to the purity of Sita. How many 
Sages or seers there could be who would be prepared to renounce 
for the sake of some one else that which is so dear to them and 


for acquiring which they had striven so hard. 
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When Sita’s presence is reported to him by hermit lads, he 
himself goes out to meet her and consoles her. He is the friend 
of her father-in-law Dašaratha. That is all the more reason for 
him to take care of her. So solicitous is he of her well-being that 
he asks the hermit women with whom she is to stay to be 
considerate to her out of deference to him. 

From the description in the Ramayana it is clear that the 
women's quarters were not far, avidure? from the Asrama of. 
Valmiki. He would be visiting them only once a while for it is 
said that the women expressed their happiness, muda yuktāh? to 
him for his visit to them after a long time: 


svagatam te munišrestha cirasyagamanam ca te 11% 


Valmiki's work, it is to be noted, was not only a poem but a 
song. It had to be rendered in music. After he had composed it, 
he set about thinking as to how it could be presented in public. 
As he was absorbed in his thoughts, Lava and Kuga happened to 
come to him. He immediately concluded that they could suit the 
task, endowed as they were with a good voice and good looks 
and were capable of appreciating poetry. He taught them to 
interpret the Vedas and along with that the whole of the 
Ramayana. The young ones learnt it by heart with all the 
involutions of tone, melody, measure and time suggestive of 
various emotions. They sang it in an assembly of hermits sending 
them into ecstacy and rapture to the point of presenting to them 
as gifts whatever meagre possessions they had. It is only after 
the efficacy of the song and of those rendering it had been 
successfully put to test that the great composer asked them to 
present it in the city of Ayodhya with all the experts in different 
lores present in it for the most momentous occasion of the horse 
sacrifice. It was not just a gathering of hermits there, but a 
gathering of connoisseurs. Even in normal circumstances the 
urban people are considered keener judge of the quality of the 
art than the sylvan ones. In their appreciation lay the success of 
Valmiki’s attempt. His song had to catch their attention and that 


of the ruler of the kingdom whose life story it was, a story a part 
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of which he was unaware himself. Had his work been just a poem 
to be recited by some plain-looking bard, it would not have 
aroused the interest that it did in the ruler who found time to listen 
to it even in the midst of his busy schedule of the horse sacrifice 
which left only the intervals to him, he utilizing even these to 
regale himself with the ear-catching presentations in sweet voice 
(in typical musical setting) by the young lads, that being the 
much-needed diversion for him. It would be doing injustice to 
Valmiki to describe him as only a poet. He was also a 
musicologist of a high order and an expert music director which 
is amply borne out by the elaborate instructions he gives to the 
sons of Sita for singing his Ramayana. They should tune the Viņā 
sweetly, he tells them, and establish the mode they wish to play 
by suitably manipulating the frets. The vocalists to be effective, 
must have to have good voice, sweet and pleasant. Valmiki is 
acutely conscious of it. That is why he prescribes a diet of a 
variety of fruits grown on the mountains for the young lads. This 
would not affect their voice says he, nor would they feel 
exhaustion, the diet of fruits being rather light, particularly when 
they are enjoined to sing twenty cantos of the work every day 
and those too at different places which would entail a lot of 
movement on their part. He also enjoins upon the young ones to 
sing with glad hearts and attentive minds. The instructions reveal 
very clearly Valmiki’s conception of a good singer and what goes 
to make him so. A sweet voice, a happy and attentive mind and 
a well-tuned instrument are the sine qua non for a vocalist to 
produce the desired effect. No wonder then that the great work 
rendered in music and song under the instructions of the composer 
thrilled everybody from the king down to the common man. 
Though a sage, living in an Arama away from the din and 
turmoil of the city, Valmiki was quite worldywise reminding one 
of the observation of Sārūgarava about Kanva which is as true In 
his case as it was in the case of that sage that there is nothing 
which is beyond the ken of the wise: na khalu dhimatam kašcid 
avisayo nama" at his Kaņva's statement: vanaukaso Pl 


laukikajfia vayam,' even though we dwell in the forest we know 
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the ways of the world. Valmiki tells Lava and Kuša to go about 
singing in Ayodhya everywhere, in every nook and corner. His 
idea was that their song should reach the ears of the king. His 
ultimate aim was to bring Rama and Sita together. And this aim 
he was trying to achieve through their offsprings. Valmiki’s plan 
was to be slow and steady in the achievement of his aim. The 
young ones were not to disclose their identity straightaway. Their 
song catching the ears of the king and he getting impressed with 
it, he was likely to enquire of them as to whose children they 
were. They were to sidetrack the query and tell him that they were 
the disciples of Valmiki. If the king were to offer them some 
reward, in the form of gold or some such thing, they should 
decline it on the plea of the anchorites living on fruits and roots 
having no use for it. The whole thing worked as per his 
(Valmiki’s) plan. In devising this plan Valmiki was guided in all 
probability by two considerations. One, the knowledge at the 
outset of the young boys being his sons born from Sita whom he 
had discarded would have produced an altogether different 
reaction in Rama and in the large congregation of people listening 
to them. From their appearance and bearing the people should 
conclude themselves their connection with Rama. And this is what 
they did. To them they appeared to be the spirit and the image of 
Rama: bimbad bimbam ivoddhrtau." If they were not to be 
distinguished by their matted hair and their bark attire, it was 
impossible to say which was Rama and which were the singers: 


jatilau yadi na syatam na valkaladharau yadi 1 
višesarh nadhigacchamo gayato raghavasya ca | 


Now this was a very subtle way of guaging the public 
acceptability of Sita, the ultimate objective of Valmiki. After all, 
it was out of public censure of Sita’s purity that she had been 
banished. If the sons that she gave birth to, were so like their 
father as to be nondistinguishable from him, well, that should be 
a proof good enough for Sita having had no physical contact with 
any one other than her husband. Direct approach in this could 
have been much less productive than the indirect one adopted by 


Valmiki. The identity of the young singers was to be disclosed 
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with the description of their birth through a text, to be sung for 
days on end with the possibility of the public opposition to Sītā*s 
purity getting softened to a considerable extent. The plan of the 
young ones declining the offer of costly gifts would have been 
designed to arouse the curiosity, the kautūhala of the king and 
the others in the congregation which led the king to enquire of 
the young ones the extent of the Kavya and the whereabouts of 
the composer of the same, the great sage, who they said was 
camping close to the sacrificial site. The sage staying nearby, it 
was easy for Rama to call for him along with Sita when the 
singing of the text had reached the most crucial stage of her 
banishment. As per the plan of Rama, Sita was only to pledge 
her purity in the assembly of the ysis and other important people 
just to take away the stigma from him: 
$vah prabhāte tu Sapatham maithilī janakātmajā 1 
karotu parisanmadhye Sodhanartham mamaiva ca 115 

What happened thereafter is all too well-known. Sītā took the 
pledge but it was not an ordinary kind of pledge. It was a pledge 
for her disappearance in the Mother Earth from whom she had 
been born leaving distraught Rama behind to bewail his lot. 

The story did not end there. Endowed with the divine vision 
that he was, the mighty sage, termed in more count than one as 
bhagavan: Vālmīkir bhagavan rsih!* carried it further to cover 
even the events yet to take place. 

The Rāmāyaņa is not just a poem, it is, as has been pointed 
out a number of times above, a song, a song of the human heart 
with all its joys and sorrows, with all its pleasures and pain. 

An incident in the Ramayana reveals an aspect of Valmiki's 
personality which deserves better notice. It is strange that Valmiki 
did not come to attend the horse sacrifice at the invitation of Rama 
unlike other sages like Vasistha, Vamadeva and Jabali and a 
number of other people versed in all sorts of disciplines. This 
appears all the more strange in view of the fact that when it was 
the question of forsaking Sita, she was dropped near the Aram 

cef Valmiki, he,beingiagreat, friendiof Rama’s:fathersa 
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rājiio dašarathasyaiva pitur me munipungavah | 
sakha paramako vipro valmikih sumahayasah 1" 


The same Valmiki was totally forgotten by Rama for his great 
Ašvamedha sacrifice. But invited or not, Valmiki decided to come 
for the sacrifice, he being the kind of sage not to stand on prestige. 
Not only did he come ajagama, on his own, to the sacrifice that 
had been in progress for more than a year samvatsaram atho 
sagram'® he made his own arragements for board and lodging. 
He had a number of pleasant huts put up at a lonely place not far 
from the camping ground of huts of the other sages. His disciples 
had brought and placed near them many cart loads of excellent 
roots and fruits. So quietly he had come to Ayodhya that Rama 
did not even know of his presence there. When Lava and Kuša 
told him that it was Valmiki who was the author of the great 
poem: kartā kāvyasya mahatah.'9 he asked them as to where he 
was: kva cāsau munipurngavah?". To this the youngsters had 
replied that he had come to the sacrifice Valmikir bhagavan karta 
samprapto yajfiasarwidham.?! 

The sacrifice being in progress, he thought it was good for 
him to attend it. A lesser mortal would have thought otherwise 
but not a sage of the calibre of Valmiki. It was a religious activity 
which was on and he could well join it. And then it was an 
opportunity for him to achieve his self-imposed mission of 
vindicating the honour of Sita who had been wronged, which a 
supremely compassionate sage, paramodaro munih” like him 
could hardly bear. He not only had laid out a plan for it but also 
saw to it that it was executed properly. Valmiki had no rancour 
for Rama or grouse against him neither for not inviting him nor 
for forsaking Sita which was out of public censure and not out 
of any genuine feeling of doubt about her chastity. He had great 
regard for monarchy. He specially instructs the young singers to 
show no disrespect to the king who he says is in a way father to 
all: pita hi sarvabhutanam raja bhavati dharmatah?. 

The study of the Ramayana reveals Valmiki to have been a 
unique personality in more ways than one. Given to practising 
penance for long years in sylvan solitude, he had not been remiss 
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in cultivating friendship with the high and mighty of his time 
his friendship with King Dašaratha being a case in point. His 
austere life had not taken a bit from his rich Storehouse of ' 
compassion for living beings, exemplified par excellence by his 
owning of Sita, a hapless lady forsaken even by her husband, as 
also his cursing of the hunter who had shot down the male of the 
Kraufica couple in the midst of the act of love-making. Valmiki 
combined in him the twin qualities of a poet and a musician 
culminating in his immortal classic the Ramayana and the singing 
of it in the typical musical setting by the young sons of Sita under 
his instruction. A sage, he had the sagacity to lay a plan and 
execute it successfully for bringing Sita to Rama with the aim of 
uniting the two. He was self-abnegating to the extent of putting 
on stake all his merit earned by hard austerities for a person who 
he firmly believed had been wronged. Valmiki was an ascetic with 
all the wordly wisdom, a composer and a musicologist and above 
all, a very kind-hearted person. No wonder then that he has won 
rich encomia from countless millions all through the ages. 
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The Role of Rsis in the Ramayana 





The Rsis, though supposed to be recluses living away from 
inhabited areas, practising austerities and following a life-style 
entirely different from that of town-dwellers did have in ancient 
times a lot of interaction with the ruling monarchs of the time. 
They, at least the more prominent of them, acted as their priests. 
They would also help them with their mature advice in times of 
need, thus also acting their counsellors and advisers. With some 
of them the monarchs had close relationship, as close as between 
two intimate friends. The monarchs repaired to their Agramas to 
consult them on problems appearing too intractable to them and 
their aides or they themselves would come to the monarchs when 
they felt that they needed their advice and help. They acted thus 
as the custodians of the welfare and the well-being of the king 
and their subjects. They would sometimes come to the monarchs 
/to solicit their help in controlling the evil-doers coming in the 
way of their smooth practice of austerities. As repositories of 
Supernatural power acquired through practice of penance for long 
they commanded high respect of the ruling elite of their time who 
were afraid to offend them and court their displeaure. Though 
unwilling in their heart of hearts sometimes to meet their demands 
they, dared not come out openly against them for fear of their 
setting some visitation against them. Thus a curious mix 0 
relationship of reverence and awe existed between these holy 
people and the rulers in times of yore. 3 
Since these holy people, the Rsis, acted very often as priests, 


advisers and counsellors of. kings, as said above, they did play 
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an important part in affairs of State, particularly in emergencies 
and situations abnormal. As the Rama story is a story of a ruling 
dynasty, it is natural that as advisers and priests, the rsis, should 
play a part in it which not unoften was crucial. As a matter of 
fact, the Ramayana starts with a conversation between the two 
rsis Valmiki and Narada, the former enquiring of the latter about 
some one who was endowed with all sorts of qualities and the 
latter telling of Rama who answered in full the description of the 
qualities listed by the former. 

Next time a Rsi plays a part in the Ramayana, is when 
Rsyašrnga is brought from the kingdom of Anga to Ayodhya by 
King Dašaratha to help perform the A$vamedha sacrifice for 
which he had already obtained the concurrence of the rsis like 
Suyajiia, Vamadeva, Jabali and Vasistha. With a desire to 
fulfilling his wish of begetting a son, Rsyašrñga helped him 
perform the son-begetting sacrifice, the Putresti yajna which 
resulted in the birth of sons to him (Dašaratha). Rsyašrūga has 
thus with his implied expertise in the above sacrifice a special 
role to play in the perpetuation of the Iksvaku race. 

The next important role of a rsi in the Ramayana is that of 
Visvamitra who makes a sudden appearance before Dašaratha and 
asks for his son Rama to accompany him to destroy the well- 
trained powerful demons Marica and Subahu who disrupt his 
sacrifice as soon as it is about to end successfully. He assures 
Dašaratha that well-guarded by his divine energy he is quite 
capable of destroying the demons. Dašaratha who had offered to 
do the bidding of the seer while receiving him with effusive 
welcome at his sudden appearance does not relish the idea 
thinking his son to be too young—less than even sixteen—and 
inexperienced for the crafty demons. He offers to accompany him 
instead along with his army, a position from which too, he backs 
out on hearing that the demons are instigated in their evil activity 
by Ravana whom he considers too mighty for him to face. 
Visvamitra feeling incensed at the backtracking, Vasistha advises 
him (Dašaratha) to agree to part with his son. He explains. to him 
that it is to help him that he is asking for his son. Visvamitra has 
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an access to divine weapons of Jaya and Suprabhā, the daughters 
of Daksa and is capable of creating many more himself. Dašaratha 
agreeing to Rāma leaving with Višvāmitra in the company of 
Laksmaņa, the three depart from Ayodhyā. A short distance from 
the city the seer teaches Rāma the two Vidyās, Balā and Atibalā 
which would render him free from hunger and thirst, fatigue and 
fever and the assault of the demons even when he is asleep or 
inactive. At the instance of Višvāmitra Rama kills the lady Yaksa 
Tadaka. After that the sage introduces him to a number of divine 
missiles, astras, which render him invincible. He tells the astras 
which appear before him to be available when needed. It is 
through the use of one of these that he could destroy the mightiest 
of the warriors of his time Ravana who had overawed the whole 
world. On arrival at Vi$vamitra's Agrama Rama hits Marica with 
the Manavastra which short of killing him does everything to 
humble him. With the Agneyastra he fells Subahu. Their 
companions he just finishes off. After this feat Rama together with 
Laksmana leaves for Mithila to attend a sacrifice organized by 
Janaka at the bidding of the sages led by Visvamitra, who tells 
the young ones of the opportunity, it may provide them to see 


string so far. On the way to Mithila Višvāmitra shows them many 
places, recounting to them their history and telling them all sorts 
of stories which make them infinitely wiser, much wiser than their 
years. He also tells them of his own life, how he got the position 
of Brahmarsi though born in a Ksatriya family. On arrival at 
Mithila Visvamitra asks King Janaka to show the bow which 
according to the latter is the test of prowess of the suiters for the 
hand of his daughter Sita whom he had discovered while 
ploughing a field, Nobody has been able to String it, not only not 
String it, not even could lift it, so far. At Višvāmitra's instance 
the bow is brought to his presence and that of the boys. At 
Vi$vamitra's command Rama easily lifts the bow and while he 
is going to string it, it breaks in the middle. As per Janaka’s vow 
Sita is married to Rama. 

With the consent of Višvāmitra messengers are sent to 


Ayodhyā to bring in Daseratha.who.comes.alongito:Mithila post 
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haste with the concurrence of the sages Vasistha, Vamadeva and 
the ministers. After he is received with due courtesies and has 
spent the night at Mithila, Janaka, expresses his wish to his priest 
Satananda to have his brother Kušadhvaja also with him on the 
happy occasion. With him and Dašaratha joining Janaka, Vasistha 
gives a description with the concurrence of Višvāmitra of 
Da$saratha's family while Janaka gives that of his own. He pledges 
his daughters Sita and Urmila to Rama and Laksmana 
respectively. Vi$vamitra together with Vasistha proposes then that 
Bharata and Satrughna, the other two sons of Dašaratha be 
married to the two daughters of Janaka's brother Kušadhvaja, 
Mandavi and Srutakirti respectively so that the two families of 
those of Iksvakus and Videha could have a perfect union with 
each one of the young daughters of the latter being united in 
wedlock with each one of the young sons of the former in 
successive order. With the marriage solemnized, Vi$vamitra takes 
leave of the two kings Janaka and Dašaratha and proceeds to the 
northern mountain. Dašaratha too leaves with his sons and the 
daughters-in-law back for his capital. On the way he meets 
Parašurāma who appears to him as no less than a visitation. 
Paragurama on coming to know of breaking of Siva’s bow by 
Rama, a feat indeed, asks Rama, ignoring DaSaratha’s entreaties 
to be merciful to his young son, to string another bow, this time 
of Visnu with which he has come to him to test his prowess after 
which he would meet him in a duel. Rama takes the bow from 
him, strings it and puts the arrow on it with which he smites the 
worlds earned by him through merit while sparing his life, he 
being a Brahmin and out of deference for what Višvāmitra had 
done for him. With Paragurama humbled, Dašaratha enters the 
capital with his entourage, happy and relieved. Soon after he 
decides to anoint Rama as Heir Apparent after obtaining the 
concurrence of the assembly. The coronation is fixed for the very 
following day. Vasistha at Dašaratha's request arranges for the 
ceremonial fast by Rama and his consort. In the meantime 
Kaikeyi at the instigation of her maid Manthara asks DaSaratha 


to give the kingdom to Bharata and to send Rama into exile for 
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fourteen years, these being her two desires the fulfilment of which 
he had promised as a consequence of her having saved his life 
in the battle with the demons. Overcome with age and unable to 
bear the shock of separation from his most beloved son, Dašaratha 
breathes his last. With Rama and Laksmana having left for the 
forest, and Bharata along with Satrughna being in his maternal 
uncle's home, there was none of the four sons of Dašaratha 
present in Ayodhya to perform his obsequies. Further, the 
kingdom being without a king with all the lurking risks and 
dangers as spelt out by seers like Markandeya, Maudgalya, 
Vamadeva, Kašyapa, Katyayana and Jabali, Vasistha has the 
messengers sent to Kekaya to bring back Bharata post haste 
without giving him even the slightest hint as to what had 
transpired in Ayodhya in his absence. With the return of Bharata 
what happens is a familiar story. 

The next time a Rsi plays a crucial part in the Ramayana is 
when Rama and Ravana are engaged in a fierce encounter. Rama 
shoots his myriad arrows with miraculous powers at his powerful 
adversary which chop off his heads one by one but surprisingly 
as a head is severed, it just gets united. With the end of Ravana 
nowhere in sight and Rama feeling exasperated, Agastya appears 
before him and advises him to shoot the Brahmastra. With Rama 
doing as asked, Ravana falls dead. Had Agastya not come forward 


with his timely advice, the outcome of the battle would have been 
unpredictable. 


tical situations. They also help 
eloped after Dagaratha’s 
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The Significance of Dreams 
in the Ramayana 





The dream is an important motif in ancient Sanskrit literature. It 
figures prominently in many a work where it is used as an 
indicator of coming events, good or bad. There had developed in 
the ancient period in India a regular science of dreams. There were 
persons versed in interpreting them to whom people repaired for 
getting the meaning of them and having an idea of what they 
signified. This was necessary because many a time the events in 
dreams were indicated through symbols and not directly, which 
needed to be related to them through proper interpretation. Hence 
the need of intermediaries. Sometimes the people could 
themselves interpret them on the basis of the traditional 
knowledge. They could also do so on the basis of their mental 
state after the dreams. If they felt uneasy, their mind and heart 
heavy, they took the dream to forebode some evil. If they felt 
happy and light, they took the dream to indicate something good. 

The dream sequence occurs in the Valmiki Ramayana twice, 
once in the case of Bharata and the other time in the case of 
Trijata. After Dasaratha had died and his body placed in an oil 
container by ministers, messengers were despatched to Kekaya 
post haste to bring Bharata back to Ayodhya to perform 
Dašaratha's obsequies which in the absence of Rama and 
Laksmana he alone could perform and to assume the reins of 
office to avoid the kingdom from slipping into anarchy. The very 
night the messengers entered the capital of Kekaya, Bharata saw 


a terrible dream. After it he felt very unhappy. Nothing seemed 
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to appeal to him. He told his friends of what he had seen, He had 
seen his father soiled and with unkempt hair falling from the top 
of a mountain into a pool of cowdung and while swimming in it 
drinking oil again and again. He then helped himself with Sesame 
seeds and cooked rice, tilaudana and with his body besmeared 
with oil floated in oil. He next saw the ocean sucked dry and the 
moon fallen on the earth with the whole world engulfed in a sort 
of darkness. The next scene was that of a royal elephant with its 
tusk broken to pieces, the flaming fire suddenly extinguished, the 
earth cracked, the trees dried, the mountains in disarray and in 
smoke, the dark and brown ladies sitting on a dark iron stool and 
in dark attire hitting his father. He further saw him in red garments 
hurrying to the southern quarter in a chariot drawn by asses. A 
demon lady in red clothes with hideous looks was dragging him. 
She looked like laughing. With this dream Bharata was 


apprehending the death of any of the four: Dašaratha, Rama, 
Laksmana or himself: 


evam etan maya drstam imam rātrim bhayavaham! 
aham ramo thava raja laksmano và marisyatili 


After the dream Bharata was just a bundle of nerves; his 
throat drying up and his mind totally uneasy. Since he was quite 
unaware of the goings on in Ayodhya, he could not make out as 
to what evil could befall anybody. But then the dream was 
precisely indicating that. He lost his lustre, his voice sank. 
Whatever other indications, he knew this much at least that 
"anybody seen in a dream going in a chariot drawn by asses has 
his smoke in the funeral pyre before long.” The dream, therefore, 
was indicative of the death of somebody. Bharata lost his 
equanimity. And it was in that state that he reached Ayodhya. 
The dream seemed to prepare him for the harsh reality that he 
Was to face some time later. 

The other dream, as said earlier, is which Trijata, one of the 
demoness guards of Sita Sees in the Ašokavātikā. After Ravana 
had failed to win over Sita, the demoness guards threatened her 
with dire consequences for Spurning his overtures, Their harsh 
Words and threatening postures so unnerved her. that she thought 
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of ending her life. At that crucial moment an elderly demoness 
guard of the name of Trijata gave a bit of her mind to her other 
companions and told them of the dream that she had seen the 
previous night. She had seen in it Rama in white dress and with 
white garlands come with Laksmana in a divine ivory palanquin 
drawn in the midair by a thousand horses and Sita united with 
him like the light with the sun on a white mountain surrounded 
by a sea. Next scene in the dream was that of Rama moving about 
with Laksmana on a four-tusked mighty elephant. Both the 
brothers then came to Sita in white dress and with white garlands. 
Sità then climbed up the front part of the aerial elephant which 
Ràma was riding. She, after that, jumped up and wiped with her 
hands the sun and the moon. The elephant carrying the twó 
brothers and Sita then came to position itself above Lanka in a 
chariot drawn by eight white bullocks. Trijata had seen in the 
dream Rama in the aerial car Puspaka with his brother Laksmana 
and wife Sita. She had also seen Rama devouring all the three 
worlds with every thing moving and unmoving. Next she had seen 
a white mountain come up in the midst of the milk ocean with a 
four-tusked mighty elephant on its top on whose back was seated 
Rama with Laksmana and Sita. She had further seen Rama with 
his face to the east having ceremonial bath with waters of all the 
holy places. All the gods bowed to him. He was accompanied by 
Sita, in white dress and with white garlands. Rama then assumed 
the form of Visnu to whom all the gods, the Siddhas, the 
Gandharvas and Brahmarsis, led by Brahma, paid obeisance. Next 
to this she had seen him proceeding to the north in the company 
of Laksmana and Sita in the aerial car, the Puspaka. 

This was with Rama. With Ravana it was entirely different. 
She had seen him with shaven head, bathed in oil, in red dress, 
drinking oil, in a state of intoxication with a garland of the 
Karavira flowers. He had slipped from the aerial car, the Puspaka, 
and in black dress was dragged by a woman. With red garlands 
and unguents he, drinking oil and laughing and dancing in 
confused mind was proceeding to the southern quarter in a chariot 
drawn by an ass. He was seen next dropping down from an ass. 
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He got up after that scared and uneasy, beside himself with 
intoxication, hurling abuses in a state of nudity. He had entered 
into a mire of filth, unbearable and of foul smell and got drowned 
in it. He then was seen proceeding to the southern quarter and 
entering into a mudless pond. A dark woman in red clothes with 
her limbs soiled with mud was dragging him to the Southern 
quarter. Similarly she had seen Kumbhakarna and all the sons of 
Ravana with shaven heads and bathed in oil. Ravana had gone 
riding a boar, Indrajit a gangetic-porpoise and Kumbhakarna a: 
camel to the southern quarter. The next scene was that of Lanka 
with its broken Gopura and arches sinking into the ocean. All the 
demonesses of that city who had drunken oil and who were giving 
out loud laughter in a state of intoxication she had seen entering 
into a pool of cowdung along with Kumbhakarna and other 
prominent demons. All this seen in a dream, Says, Trijata, had 
convinced her that Rama would recover Sita and Ravana would 
meet his nemesis. She advised the demoness guards to desist from 
threatening Sita and be at peace with her. 

Since the Rama story has been told by many writers, apart 
from Valmiki and in many countries, it has come to assume varied 
forms and contours. A number of new incidents have come to be 
incorporated into it and the sequence of many of them changed. 
The dream sequence has also had its share of change. 

Taking up the Ramacaritamanasa of Tulasīdāsa we find that 
it too makes a reference to two dreams of which only one, the 
dream of Trijata is common with Valmiki. And the other one is 
entirely new. There is nothing of Bharata’s dream there. Instead, 
there is mention of a dream of Sita. As per the story there Bharata 
along with the Ayodhya citizenry proceeded to Paficavati to bring 
Rama back. The night preceding the morning Bharata was nearing 
it, Sita had a dream which she recounted to Rama. She had seen 
in it Bharata having come there (Citrakuta) with a mass of people 
who appeared to her to be sad, sorrowful and afflicted. She had 
also seen the mothers-in-law in an abnormal mood. On hearing 
of the dream Rama’s eyes were filled with tears and he told 
Laksmana that the dream was not good and forebode listening to 
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The dream of Trijata in essentials is the same as in Valmiki 
but lacks its detail and finesse. It is dismissed just in four couplets 
of which only two are devoted to its description. Trijata sees in 
the dream a monkey burning Lanka and killing its entire demon 
army. She also sees shaven-headed naked Ravana with his scores 
of arms severed riding an ass. He is seen proceeding to the 
southern quarter in that state. Lanka seems to pass on to 
Vibhisana. Rama's name goes round the city and at his bidding 
Sita is despatched to him. Trijata tells the other demonesses who 
had been threatening Sita that her dream is sure to come true and 
that too before long. On hearing this the demonesses get scared 
and fall at her feet. 

Trijata’s dream also finds mention in the Ramayana of 
Kamban, the only dream referred to by him. It has its peculiarity 
in the way it is introduced. Trijata tells Sita that she sees no 
dream; she is always thinking of Rama; while she (Trijata) has 
seen one wherein she has seen Ravana on an ass being led to the 
southern quarter by a dark woman. The description is more or 
less the same as in Valmiki though very much shorter, only a 
couple of stanzas being devoted to it. 

The Assamese Ramayana in both its parts, the part from Book 
two to six known as the Satkanda Ramayana by Madhava Kandali 
and the part comprising Book one by Madhavadeva has reference 
to dreams. In Book one, the Adi Kanda Kausalya and the other 
queens of Dašaratha are said to have seen a dream before the birth 
of Rama. They saw the Lord with conch, discus, mace and lotus 
appearing before them. The Lord's vehicle Garuda had Kurā of 
gold. The Lord was sitting on his (Garuda's) back, like a massive 
cloud on the mount Meru and was illumining all the quarters. The 
yellow robe on His dark body shone like lightning in a dark cloud. 
The necklace round His neck and the golden cloth around His 
Waist were covering His body with the brilliance of the full moon. 
His eyes were like blooming lotuses. The ornaments on His body 
shone like stars in the clear sky. His smile was a fountain of 
nectar. He was looking at the three queens with great JOY. 


In Book two by Madhava Kandali there is reference to the 
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of Valmiki. Bharata in his dream is said to have seen the moon 
falling from the firmament on the earth, the oceans being sucked 
dry by the evil Rahu, a mighty flash of lightning from a cloudless 
sky striking the earth and shattering it into innumerable pieces, 
Bharata saw his father wearing blood-soaked clothes. His whole 
body looked weak and he was being dragged towards the southem 
quarter by some unseen forces. He also saw his father's body 
submerged in a tank of oil. 

Now coming to the Ramayanas outside of India, we find that 
there is mention of one dream in the Thai Ramayana called the 
Ramakien. After renovation of Lanka subsequent to its burning 
by Hanuman, Ravana had a dream wherein he saw two hawks, 
one black and the other white, fighting. In the fight the white one 
killed the black one. After that he saw himself pouring oil in 
coconut shell and putting a wick in it. As soon as he did that, a 
lady from somewhere came and lighted the wick which gradually 
burnt the shell. The fire having consumed it, touched Ravana’s 
hand which was holding it (the shell) and he got up in alarm. The 
next morning he asked his brother Vibhisana who was well-versed 
in the science of dreams to interpret the dream to him. Vibhīsaņa 
told him that the dream was highly inauspicious. The two hawks, 
he explained, symbolized the two adversaries, the white one Rama 
and the black one Ravana. The killing of the black one by the 
white one symbolized the death of Ravana at the hands of Rama. 
The coconut shell symbolized the city of Lanka and the burning 
of the shell represented its destruction. The oil in the shell 
symbolized his entire family which is sure to meet with 
annihilation. The woman lighting the wick was no other than their 
sister Surpanakha, the root cause of all troubles. After interpreting 
the dream Vibhisana advised Ravana to return Sita to Rama and 
secure thereby the safety of the Raksasa race. 

In the Laotion Ramayana a lonely Khaisi sees once Phra In 
(Indra) in a dream, who finding her in love with him, descends 
on the earth and out of the union of the two Valin is born. 

The dreams figure in quite a few versions of the Rama story 
within and outside of India and are used to indicate coming 


events. xs ; 
CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


ER 
J| 


The Episode of Adityahrdaya: 
The Hymn to the Sun in the Ramayana 





The episode occurs in canto 105 of Book VI, the Yuddhakanda, 
of the Valmiki Ramayana. The demon king Ravana had struck 
Laksmana, the brother of Rama, with a dart which had occasioned 
his collapse. After he had been revived with the administration 
of the drugs brought by Hanuman from as far away a hill as 
Mahodaya in the Himalayas, he urged Rama to get ready to give 
Ravana the fight which would bring about his end. The fight 
began, the terrible fight, with both the adversaries engaging 
themselves in it with all their might. Ravana after a while could 
not withstand the onslaught of Rama. He got stupefied. Noticing 
this condition of his, his charioteer took the chariot away from 
the battle field. After Ravana had the breather, he was back in 
the field facing Rama ready to give him a fight. It was at that 
moment that the sage Agastya, who had come to the battle field 
along with the deities to witness the fight drew near Rama and 
spoke to him about the Adityahrdaya, the Hymn to the Sun which 
according to him was the eternal secret whereby he would 
vanquish his foes in the battle. The Adityahrdaya, he said, is 
sacred, is the destroyer of all enemies, is enduring and 
indestructible, is the harbinger of all kinds of auspiciousness, 1S 
the remover of all types of sin, anxiety and grief, is excellent and 
is such as to lead to longevity. He asks Rama to worship the sun 
who is the lord of the universe, is accompanied with its rays, who 
makes People engage in work and who is bowed to by the deities 
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and the demons. The effulgent one producing rays is infused with 
the spirits of all the deities and with its rays rules all the creatures. 
From this point starts the hymn which runs as follows: 

Salutation to the Eastern mount and the mount of the West. 
Salutation to the lord of the stellar bodies and salutation also to 
the lord of day. 

Salutation and salutation to him that brings victory, and the 
joy that springs up from victory; and to him of yellow steeds, 
Salutation, salutation, O thousand-rayed one! Salutation and 
salutation to Aditya. 


nama ugrāya viraya sarangaya namo namah 1 
namah padmaprabodhaya pracandaya namo ‘stu te i118 n 


Salutation to him that keeps his senses under subjection; 
Salutation and salutation to the Hero, (j) and to Saranga (K) and 
to him that awaken the Lotus (D) ^ 

() Him that leads the senses, and that is endowed with the 

prowess of slaying Tripura etc. 

(k) Him that deserves the praņava. 


(D That awakens the external lotus as well as the lotus of 
the heart. 


brahmesanacyutesaya surayadityavarcase | 
bhasvate sarvabhaksaya raudrāya vapuse namah ıı 19 11 
tamoghnāya himaghnāya Satrughnayamitatmane | 
krtaghnaghnāya devaya jyotisām pataye namah 1 20 II 
And (salutation) to you O fierce one. Salutation to the Lord 
of Brahma, Isana and Acyuta, Süra and to him that constitutes 
the knowledge of Aditya, and to him that unfold me, to the 
devourer of all, and to the form of the destroyer of the darkness 
of ignorance. Salutation to the destroyer of darkness, and to the 
destroyer of enemies, and to him of immeasurable soul, and to 


the destroyer of the ungrateful, and to the deity, and to the lord 
of all stellar bodies. 


taptacamikarabhaya haraye visvakarmanel 
namas tamobhinighna TA 
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And salutation to him who has the splendour of burning gold, 
to the destroyer of all mental obscurity, and to the maker of the 
universe. Salutation to the remover of darkness; to the illuminator 
of the Soul; to the all-beholding one of all the worlds. He is bowed 
down to by deities and Asuras: devasuranamaskrtam, the 
effulgent one, producing rays is instinct with the spirits of all the 
deities; and with his rays rules all creatures and the hosts of 
celestials and Asuras: 

sarvadevatmako hy esa tejasvī ra$mibhavanah! 
esa devāsuragaņanl lokan pāti gabhastibhih?n 7 u 

This Sun is Brahma and Visnu and Siva and Skanda 
(a) and Prajapati, (b) and Mahendra and Dhanada (c) and the 
Destroyer, Yama and Soma (d) and the lord of waters: and the 
Pitrs (e) and the Vasus, and the Sādhyas (f) and the two Ašvinis 
(g) and the Maruts and Manu, (4) and the Wind-god and the God 
of fire and the creatures and the creator of life and the seasons. 

esa brahma ca visnus ca Sivah skandah prajāpatiļi 
mahendro dhanadah kalo yamah somo hy apam patilui 8 II 
pitaro vasavah sādhyā ašvinau maruto manuhi 

vayur vahnih prajah prana rtukarmā prabhakarahi 9 II 
ādityah savitā suryah khagah pusa gabhastimani 
suvarnasadrso bhanur hiranyareta divakarah 10 1 
haridasvah sahasracih saptasaptir maricimani z 
timironmathanah šambhus tvastā martandako «nsumānli 11 it 
hiranyagarbhah sisiras tapano ‘haskaro ravili 

agnigarbho diteh putrah Sankhah šiširanāšanahi! 12. II 


vyomanathas tamobhedi rgyajussamaparagalt! 
dhanuvrstir apam mitro vindhyavithiplavangamahtt 13 II 


ātapī maņdalī mrtyuh pingalah sarvatapanalt! 
kavir višvo mahātejā raktah sarvabhavodbhavahtt 14 1! 


naksatragrahatārāņām adhipo vi$vabhavanalt! 
tejasam api tejasvī dvādašātman namo ‘stu ten 15 II 
He is Aditya, Savita, Khaga, Pusa, Gabhastiman, the Golden- 
looking Bhanu Hiranyareta, Divakara. He is Haridašva, 
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Sahasrarcis, Saptasapti, Mariciman. He subdues darkness, and is 
Sambhu, Tvastā, Martandaka, Arhšumān, Hiranyagarbha, Sisira, 
Tapana, Ahaskara, Ravi, Agnigarbha, Aditi's son, Sankha, 
Sisiranasana, Vyomanatha, Tamobhedi, the one proficient in Rk, 
Yajus and Sama and Dhanuvrsti, and the friend of the Apas, and 
he that swiftly courses in the Vindhya way. He is Atapi, Mandali, 
Mrtyu and Pingala, the destroyer of everything, the Omniscient, 
and has the universe for his form, He is exceedingly energetic 
one and the beloved of all and the one, lording it over all kinds 
of actions. He is the lord of stars and planets and constellations, 
and the origin of everything and the one powerful of powerful 
things, and the one having twelve forms. I bow to you (having 
these forms and functions). 
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Rama the Ruler as Valmiki Reveals Him 





Tradition associates the sage Valmiki with Rama. It was he who 
had given shelter to Sita when she had been abandoned by the 
latter. It was in his Ašrama that she had given birth to the twins 
Lava and Kuša whom he had brought up and taught the 
Ramayana. It should, therefore, be worthwhile to see as to how 
he finds him, Rama, as a statesman, the kind of ruler that he was. 
That should have a stamp of authenticity about it. 

Valmiki's first mention of the qualities of a good ruler in 
Rama is through Dašaratha who had noticed them in Rama 
strengthening him in his resolve to install him as Heir Apparent. 
According to Dagaratha Rama was steady in mind and soft in 
speech. Even when spoken to harshly, he did not reply back. Even 
one good turn would please him while a hundred bad ones by 
his highmindedness he would not care. He was brave but not 
proud of his bravery. He, the learned one, would never tell a lie, 
would respect the elders, was loved by his subjects and would 
himself love them. He was kind-hearted with control over his 
anger, honouring the Brahmins and taking pity on the pitiable. 
He knew Dharma, would subdue the wicked and was puree 
conduct. In prowess he equalled Yama and Indra, in intelligence 
Brhaspati, in fortitude a mountain and in qualities was superior 
€ven to him, i.e. DaSaratha: 

sa ca nityarh prašāntātmā mrdupūrvam ca bhasatel 
ucyamano pi parusam nottaram pratipadyatell! 
kadācid upakarena krtenaikena tusyatil 
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viryavan na ca viryena mahata svena vismitahip 

na cānrtakatho vidvan vrddhānām Pratipujakahi 
anuraktah prajabhis ca prajāš cāpy anurajyateir* 
sānukrošo jitakrodho brāhmaņapratipūjakaļu 
dīnānukampī dharmajiio nityam pragrahavaii chucihus 
yamašakrasamo virye brhaspatisamo mataul 
mahīdharasamo dhrtyam mattaš ca gunavattarahiñ 


It should, therefore, be no wonder that with all these qualities 
he made for the Ramarajya. 

It should be interesting to know as to what kind of rajya it 
was. Valmiki gives a graphic description of it in the Yuddha- 
kanda. According to him when Rama ruled nowhere was the 
widow’s wail heard and no one was in dread of poisonous reptiles. 
The world was rid of depredators. No one was overtaken by 
calamities. It did not fall to the lot of the old men to perform the 
obsequies of the young. There was happiness everywhere. 
Everyone was keen on Dharma. Their eyes ever on Rama, people 
caused no harm to each other. With Rama ruling, people lived 
for a thousand years and bore a thousand children. They knew 
neither ill health nor sorrow. The trees with outspread boughs 
Were perennially in fruit and flower. The rain god sent timely 
showers and the breeze in its touch was soothing. Busy with their 
own duties the subjects were perfectly content to follow their 


Own ways of life. They were devoted to Dharma and not 
untruthful: 


na paryadevan vidhava na ca vyalakrtam bhayam! 
na vyadhijam bhayam casid rame rajyam prašāsatili 
nirdasyur abhaval loko nanartham kašcid aspršatl 
na ca sma vrddha balanam pretakaryani kurvatell 


Sarvam muditam evasit sarvo dharmaparo 'bhavat! 
ramam evanupasyanto nabhyahimsan parasparam!! 
asan varsasahasrani tatha putrasahasriņahi 
niramaya višokās ca rame rajyam prasasatill 
nityamula nityaphalas taravas tatra puspitah! 
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svakarmasu pravartante tustah svair eva karmabhiht 
asan praja dharmapara rame šāsati nanrtahin 
All this Rama could achieve with his sense of duty towards 
his subjects. As a ruler he would attach prime importance to the 
affairs of the State. He gives vivid expression to his distress in 
not having been able to do that for four days after banishing Sita 
showing thereby his great consideration for his subjects. As if that 
were not enough, he clearly points to the fact that a king who 
does not attend to the business of the citizens every day falls into 
the dread hell, which is closed and sealed on all sides: 


catvaro divasah saumya karyam paurajanasya cal 
akurvanasya saumitre tan me marmani krntatii® 
paurakaryani yo raja na karoti dine dine! 
samvrte narake ghore patito natra samsayahiP 
As a statesman Rama knew in depth as to how a king is to 
conduct himself. His questions to Bharata come to meet him in 
the forest to persuade him to go back to Ayodhya to assume the 
reign reveal more than anything else as to what he expects of a 
king and that when in office he would have avoided himself all 
that he is apprehensive of in the case of Bharata. He is stricken 
with twofold doubt on seeing him (Bharata). One, that the father 
is no more. Bharata would not come to the forest if he were alive. 
Two, that he being of tender age has lost the kingdom. In the latter 
case he develops certain apprehensions about Bharata’s conduct. 
He mentions them to him expecting him to clear them up. These 
apprehensions put forward in the form of queries afford a peep 
into the working of Rama’s mind in identifying the pitfalls a king 
is to avoid to be a successful ruler. The queries are: miks 
(i) Do you begin an activity small in the beginning but 
leading to greater good and not delay it? 
(ii) Is it that the other kings have no knowledge of all his 
actions which are either over or are yet to take place? 
(iii) Is it that he assigns his honest good ancestral ministers, 


: : a ies? 
e, with proper duties! 
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(viii) 
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Is it that he has not caused disaffection among subjects 
by inflicting on them severe punishment? 

Is it that his subjects do not insult him by his extortion 
of heavy taxes from them? 

Is it that he does not associate himself with atheistic 
Brahmins? 

Is it that the cultivators and the dairy farmers are dear 
to him and the people are happy in trade? 

Is it that he pays proper salary and allowance to the army 
in time and does not delay them? 

Is it that a noble person, a person of good conduct, a pure 
soul, without being examined by experts in Sastras is sent 
to prison out of greed under false charges? 

Is it that a thief under arrest after interrogation with 
enough evidence for being so (a thief) is not released out 
of greed for money? 


kaccid artham viniscitya laghumiilam mahodayam! 
ksipram arabhase karma na dirghayasi raghavat!'® 


kaccin nu sukrtāny eva krtarupani va punah! 

vidus te sarvakāryāņi na kartavyani pārthivāhu"! 
amatyan upadhatitan pitrpaitamahan šucīni 

Sresthan šresthesu kaccit tvam niyojayasi karmasui? 
kaccin nogrena dandena bhyšam udvejitah. prajahi? 


kaccit tvam nāvajānanti yajakah patitam yathat 
ugrapratigrahitaram kamayanam iva striyahi!* 


kaccid balasya bhaktari ca vetanar ca yathocitami 
Sampraptakalam dātavyarh dadāsi na vilambasel'5 


kaccin na lokāyatikān brahmanans tata sevasen6 


kaccit te dayitah sarve krsigoraksajīvinah?1 
vartayam sāmpratam tata loko'yarn sukham edhate1!" 


kaccid aryo'pi šuddhātmā ksarita$ capakarmanaht! 
adrstah šāstrakušalair na lobhad badhyate sucihir® 


grhītaš caiva prstas ca kale drstah sakāraņahi 
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Proceeding further, Rama enumerates dosas, weak points, of 
kings enquiring of Bharata as to whether he avoids them. The 
fourteen weak points are: atheism, untruthfulness, anger, 
negligence, procrastination, non-association with knowledgeable 
people, indolence, sensuousness, keeping counsel to oneself, to 
have discussion with people who give wrong advice, not to 
execute the decisions once arrived at, not to keep a secret, not to 
observe auspicious ceremonies and the like, to start hostilities (at 
once) on all sides: ` 


nastikyam anrtam krodham pramadam dīrghasūtratāmi 
adarsanam jiianavatam alasyam paficavrttitam lt 
ekacintanam arthanam anarthajiiai$ ca mantraņami 
niscitanam anarambham mantrasyapariraksanam!l 
mangalādyaprayogam ca pratyutthanam ca sarvataht 
kaccit tvarh varjayasy etan rajadosaris caturdasaiP® 

The basic concept behind kingship is that a king is to provide 
happiness to his subjects. The word rajan is explained on this very 
basis: raja prakrtirañjanat, rajan is so called because of his 
propitiating his subjects. The idea of prakrtiranjana has been so 
much in the minds of the thinkers of old in India that they have 
changed the very etymology of the word. Etymologically rajan 
can be formed only from Vrajr, Vrājr dīptau, ‘to shine, to be 
radiant’ and not from Nraij, vraiija, rage, ‘to be happy’. That 
still it has been shown to derive from the latter is a proof positive 
of the importance being attached to prakrtiranjana, to cultivate 
the subjects, a prime duty of the kings. Rama, an ideal king that 
he was, symbolized in him this duty. It is to please them only 
that he abandoned his dear wife whose purity had earlier been 
tested in fire before his very eyes. : 

As a king, lokārādhana or prajarafijana was his first and 
foremost duty. He could not afford to turn his back on his people. 
It was for him to set the norms for them. He had, therefore, to 
have an exemplary character. If he were himself to be centre of 
controversy, how would he be able to do that? Public calumny, 
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prepared to go to any length to avoid it, even to the | 
losing his life not to speak of losing his brothers and 
Sita: 


ength of 
his wife 


apy aham jīvitam jahyam yusman và purusarsabhahi 
apavadabhayad bhitah kim punar Jjanakatmajam i?! 
This verse forms the key to the real nature of Rama. 

It is not to suppose that Rama was hunting for popular 
applause. His readiness to abandon all that is dear to a human 
being was not born of craving for cheap popularity but was the 
outcome of the high ideal of a king, viz., that a king should not 
wish to be exempt from the national rules of morality and conduct 
which he would compel his subjects to abide by. 

Ceaser's wife must be above board was Rama's motto which 
he followed all through his life inviting in the process great 
hardship on himself, a kind of mental torture that few would have 
undergone. He knew Sità was not at fault. Still he forsook her. 
The pepole had begun to say all sorts of things about her. The 
ill-fame had begun to spread. This had to be checked. This 
required of Rama, an ideal king, great personal sacrifice which 
he underwent without demur. He Says it in so many words when 
Valmiki presents Sita and her twin sons before him: 


lokapavado balavan yena tyakta hi maithihi 


seyam lokabhayad brahmann apapetya abhijanata! 
parityakta maya sità tad bhavan ksantum arhatii? 


There are two expressions in Rāma's statement that deserve 
special notice. One, apapety abhijanata, knowing full well that 
Sita was apapa, not having committed any sin, was faultless, had 
done no wrong. Two, lokabhayat parityakta, Sita was abandoned 
for fear of the people. Who would there be a king, if it were not 
Rama, who would nurture in him the fear, the fear of his ow? 
people? It is all credit to his caring nature for them’ that he 
respected their feelings, good or bad, well-founded or ill-founded. 
A great warrior that he was, the vanquisher of the greatest of the 
warriors of his time Ravana, he could just have ignored all that 
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as of no consequence, a mere prattle deserving of no notice. But 
then he was Rama out to establish the Ramarajya. He knew for 
sure that the simmering calumny was already spreading, 
lokapavado balavan, and had to be stopped not by repression of 
the people spreading it but by suppressing one's own self. As an 
upholder of morality he wanted to get rid of it at the earliest 
opportunity and that is precisely what he did disrupting in the 
process his happy family life. 

Rama was a statesman of the highest order. It was an act of 
his statesmanship to have accepted Vibhisana, the deserter of the 
enemy's camp into his fold. It is through him that he was able to 
solve many a tangle in the battle with Ravana. It was again an 
act of statesmanship on his part to have raised in the forest allies 
to fight the enemy on his behalf. That he could do so practically 
singlehanded with his brother only by his side speaks volumes 
for his sagacity and skill in statecraft. That he could command 
absolute loyalty and devotion of his new-found allies like 
Hanuman also goes to prove his statesmanship. 

It has already been said in the context of Rāma's queries to 
Bharata that Rama laid great stress in keeping the armed forces 
contented and happy by payment of adequate salary and 
allowances to them in time. The same thing he told Satrughna 
when he came to seek his permission to march against the demon 
Lavana. Said he, “Take with you four thousand horses, two 
thousand chariots, a hundred splendid tuskers and shopkeepers 
from the city, with a plentiful supply of excellent goods for sale. 
Take with you a million in pure bullion and enough wealth and 
goods and mounts to meet all requirements. And you should, O 
best of men, endear yourself to your army by maintaining tt 
handsomely, well-fed and contented and cheered by frequent 
friendly addresses. For wealth and women and relations will not 
be available to your troops where they will have to be placed, so 
they should be kept in good cheer”: 

rsabhal 
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balam ca subhrtam vira hrstatustam anuddhatami 
sambhasasampradanena rafjayasva narottamau 


nahy arthas tatra tisthanti na dara na ca bandhavahi 
suprito bhrtyavargas tu yatra tisthati raghavair4 


What has been said above would point to Rama having been 
a very wise statesman, thoroughly versed in polity and statecraft 
which knowledge he brought to bear in an abundant measure for 
the good of his people when he assumed the reins of office as 
king after his exile for fourteen years and established a kingdom 
in the highest traditions of the welfare state. Going after his name, 
the Rāmarājya, it has remained a model, an ideal to be achieved 
for kings and rulers in India for thousands of years. 
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Four Women Characters of Valmiki: 
Manthara, Kaikeyr, Surpanakha 
and Mandodarī 








A voluminous work, the Ramayana has a large number of 
characters, men and women. On the basis of their species they 
can be divided into three categories: human beings, simians 
(Vanaras) and demons (Raksasas or Asuras). They can be further 
sub-divided into two, major and minor, on the basis of the length 
of the narrative they cover. Of the women characters in the 
Ramayana the major one is Sita who occupies a large part of the 
narrative and is central to quite a few of its events. 

The Ramayana is termed a Mahakavya, the Great Poem. It 
answers very well the requirements of such a text as mentioned 
in the works on Poetics. Its authorValmiki is called Mahakavi. 
As per the requirements of a Mahakavya it has to have a hero 
and a heroine. Sita in the Ramayana fulfils the role of the heroine 
most eminently. ; 

Of the other prominent human women characters, major or 
minor, who have some role in the Ramayna are Mantharā, 
Kaikeyī, Kausalyā and Sumitrā. Of the simians it is Tara, the wife 
of Valin and of the demons Surpanakha and Mandodari, the sister 
and wife respectively of Ravana. ; 

The present study is limited to only four women characters: 


Manthara, Kaikeyi, Surpanakha and Mandodari. 
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Manthara 


Of the women characters there are two in the Ramayana who 
though minor in the sense that they appear only for a brief while 
and do not cover a large part of the narrative, play the most crucial 
and the pivotal of the roles in the unfoldment of the Story as it 
has been described in the work. Without them the Ramayana 
would not have been what it is now. They are Manthar or Kubja 
of Valmiki or Kucchi of the Thai Ramakien and Surpanakha of 
Valmiki and Samanakkha of the Thai Ramakien. We first take 
up Mantharā. As the story goes in the Valmiki Ramayana, 
Manthara goes to the top of the palace in Ayodhya by chance, 
yadrcchaya' and notices the festive atmosphere of the city. She 
is not able to make out as to what it could be due to. She calls 
out to the foster mother, the Dhatri who also happens to be there 
and learns from her that it is due to the coronation of Rama the 
next day. This upsets her and she rushes to Kaikeyi to inform her 
of it. She wakes up Kaikeyi who was asleep at the time and 
conveys her the news which to her is simply terrible. She, who 
had been with Kaikeyi from her father’s house, jitātidāsī”, permits 
herself some very harsh words for Dašaratha who according to 
her had been deceiving Kaikeyi with protestations of love while 
being good to Kausalya in his heart of hearts. Kaikeyi’s falling 
on bad days, says she, would mean her own self's falling on bad 
days. That is why her lament at Rama's coronation. Kaikeyi jumps 
up from bed on hearing of Rama’s coronation and in sheer joy 
offers a choice ornament to Manthara for bringing her such a good 
news. She has no mind to listen to Mathara’s fulminations. So 
overjoyed she is that she Just does not pay any heed to Manthara’s 
drawing ofa very bad picture of her bleak future when with Rama 
on the throne she would have to attend on Kausalya, her arch 
tival, whom she has eclipsed in all respects, having appropriated 
to herself all the love and consideration of her husband. Kaikeyi 
just goes on with the narration of myriad qualities of Rama who 
is as dear to him as is Bharata and who serves her more than he 
does his mother. Manthara is adamant. She persists with her 
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king, Rama would certainly ill-treat Bharata. He may even 
engineer his murder or exile thus putting her to eternal misery. 
This cuts Kaikeyi to the quick. She seems to appreciate the force 
of Manthara's argument and enquires of her as to what could be 
done under the circumstances. Mantharā tells her that she should 
ask for Bharata's coronation and exile for Rama to the forest for 
fourteen years; fourteen years because that would be just the 
enough time for Bharata to stabilize his rule and win the affection 
and the loyalty of his subjects which may not necessarily be 
available to Rama even if he were to come back after the period 
of exile to claim the throne; by the stratagem of asking for the 
two boons that DaSaratha had offered her as a reward for saving 
his life in the battle with the demons as an ally of Indra. Kaikeyi 
accepts the advice and proceeds to act accordingly. That is all 
about Manthara in the Ramayana. Kaikeyi then takes over from 
her and what transpires after that is a familiar story. 
Kaikeyi 
The interaction of Kaikeyi, as described above, brings out 
something of her character. The way she contradicts Manthara 
initially for her forebodings and welcomes in all cheerfulness the 
news of the coronation of Rama shows that there is nothing 
basically wrong with her. A brave lady who had accompanied her 
husband to the battlefield and rescued him by driving the chariot 
out of it when he had received numerous cuts and had lost 
consciousness, she was not devoid of the tender side of life as 
can be gauged by her love and affection for the son of her arch 
rival. There must have been something unusual about her to draw 
Rama to her more than to his mother Kausalya, a fact which 
Kaikeyi herself acknowledges and refers to remove Mantharā S 
doubts, Further, Rāma's reprimand to Laksmaņa when he reviles 
Kaikeyi for her evil conduct also is a pointer to the very special 
kind of relationship subsisting between the two, the stepson and 
e step-mother, which would simply not be possible with one 
of the two, with the step-mother particularly, being congenitally 
Wicked, Kaikeyi resisted Manthara’s overtures initially but when 
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her. Along with bravery obstinacy must have been one of her 
prominent traits. Once an idea were to take root in her, she Was 
prepared to pursue it relentlessly, ruthlessly, to its logical end. 
That is why all the persuasion, all the entreaties and all the 
coaxing and the cajolling of Dašaratha could not change her mind, 
nor could all his choice invectives deflect her from her resolve, 
Through sheer obstinacy and misdirected resoluteness she invited 
for herself the odium and the opprobrium not only of the then 
members of the royal household, not only of the people of 
Ayodhya of her time but also the people of India for all time. No 
Indian would like to name his daughter Kaikeyi while Kausalya 
and Sumitra, the names of the other co-wives of Dagaratha, are 
common enough in Indian households. By engineering the 
banishment of Rama, the paragon of all virtues, the cynosure of 
all eyes, and by breaking the time-honoured practice of the eldest 
son inheriting the throne, she made her own son Bharata 
vulnerable not only in the eyes of others but in his own eyes as 
well. He, when coming to know of what she had done, refused 
to see her face. With her obstinacy she lost to herself her husband 
who died out of shock and her son who disowned her. 
Surpanakha 

. As said earlier, there are two characters in the Ramayana who, 
though minor, play the most crucial and the pivotal role. One of 
them, Manthara, has been spoken of earlier. The other one is 
Surpanakha. Had she not chanced to see Rama and Laksmana and 
made advances towards them and not getting the response 
attempted to kill Sita taking her to be the cause of their 
indifference towards her, the Ramayana story would have been 
very different from what it is at present. The chain of events that 
follow the above would just not be there. Surpanakha came to 
Rama and Sita as a sort of a visitation. The couple that had lost 
the kingdom lost also the mental peace thereafter. 


Mandodari 


Mandodari was the daughter of the demon Maya born of the 
nymph Hema. who, was. offered. by her father, in marriage to 
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Ravana whom he had happened to meet in a forest to which he 
had gone for hunting. Her bewitching beauty had led Hanuman 
to mistake her for Sita when in the course of search for her he 
had entered Ravana’s harem and had marked her as quite distinct 
from its other occupants. She is described as white in complexion, 
gaurī, of the shine of gold, kanakavarņābhā and very pretty, 
rūpasampannā and caruripini.? She was asleep at the time 
Hanumān had spotted her. Heavily bedecked with jewels and 
ornaments she was illumining the palace. It was not to others that 
she looked charming. She was herself conscious of her good 
looks. She refers to this while mourning Ravana’s death. She 
considers herself in no way inferior to Sita in beauty, in noble 
descent and in civility. She does not come anywhere near her, 
says she. She is sorry that Ravana did not listen to her sane advice 
to cease hostilities with Rama. The moment she had come to 
know that Khara had been killed she had concluded that Rama 
was not an ordinary person. With Hanuman entering the city of 
Lanka which even the gods dare not enter, the distress had 
overtaken her. Even though overwhelmed with grief with bleak 
future staring at her, she was not chary of finding fault with her 
dead husband in having caused an affront to Sita who exceeded 
even Arundhati and Rohini in chastity. She speaks of her husband 
even in the height of emotion as stupid, durmati*, who by his 
indefensible act had brought ruin not only to himself but also to 
the whole of the Raksasa race. With all his acts of omission and 
commission for which, as said above, she has some particularly 
harsh words, she has deep love for him. She bemoans his loss as 
any Indian wife would, and recalls nostalgically all the joys and 
Pleasures of life in his company which, she is sure, would not be 
available to her any more. Ravana had, as per her words, not only 
Misbehaved with Sita, but also had outraged the modesty of a 
number of chaste women. It is their curse that had brought about 
his downfall,5 for, the tears of the chaste women fall not on the 
earth with no effect: 
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Ravana had reaped what he had sown. 

Such was Mandodari, the demon queen of Ravana who Was 
very much in his heart before Sita made inroads into it. Even the 
ravishing beauty of the former and her myriad qualities could not 
restrain him from falling headlong for Sita in spite of the advice 
of his other well-wishers. A beautiful, wise and sagacious lady, 
Mandodari was a victim of her husband’s waywardness and 
voluptuousness which she could not control. 

This is, in short, the description of the four minor though 
crucial women characters of the Ramayana. 
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Rama Story in Thailand 





I. In Literature 


A peculiarity of the Rāmāyaņic literature of Thailand is the 
total ignorance of the word Ramayana. Equally unknown is its 
creator, the poet Valmiki. The name of the Ramayana that the 
Thais are familiar with is Ramakien, a changed form of Sanskrit 
Ramakirti according to some or Ramakhyana according to others. 
It was not until the reign of King Rama VI of the present ruling 
dynasty who gave a scholarly exposition of the origin of the 
Ramakirti that the Thais came to know of the Ramayana and its 
author Valimiki, particularly the learned among them who took 
interest in Thai classics. As for the people in general, they are 
still blissfully ignorant of the original name of the epic and its 
creator. 

The Ramayanic influence on the culture of Thailand has 
found expression in three distinct forms, i.e., in literature, in 
dramatics and in painting and sculpture. Although the introduction 
of the Ramayana into Thailand can be traced back to a date as 
early as the 13" century A.D., it is nevertheless, not until the 
beginning of the Ratnakošīndra period (about 1781 A.D.), that 
the glory of Rama came to be expressed in beautiful epic poems. 
The influence of the Ramayana in those early centuries 1s 
noticeable in the names of kings and nobles and in literary 
excerpts. In Ayuthaya period, B.E. 1952-2310, A.D. 1409-1767, 
it was regarded as a sacred story. It was because of its influence 
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ü nced Ayuthaya). A number of events in the 
E bas the d of Hanuman, the ungratefulness 
of Thorapī, the faithfulness of Sītā are prominent mottos in 
Thailand. In the past most of the Thai people knew the Rāmāyaņa 
through oral tradition. It was not until king Taksin the Great of 
Thonburi, B.E. 2310, A.D.1767, that the Rāma story came to be 
put in writing. To him belongs the credit of putting some episodes 
of the great story in verse which are still extant. Taksin's Work 
consists of 2012 verses spread out in four volumes wherein they 
describe: 

(i) Phra Mangkut practising the art of bow. 

(ii) Hanuman courting Nang Vanarin. a 

(iii) King Malivaraj adjudicating the case and giving his 
judgement as to who is at fault, Rama or Ravana, the 
case which was referred to him by Ravana. 

(iv) Totsakan (Dašakaņtha = Ravana) setting up the 

ceremony of making sand acid to be his weapon. 

The credit of giving a comprehensive account for the first 
time of the Rama Story, however, goes to King Rama I (1782- 
1809), the founder of the Present ruling dynasty. He produced a 
voluminous work of 5,286 verses published in 2,976 pages 
covering all the incidents from the origin of Rama’s dynasty lo 
the story of his two sons. This is the only complete Ramayana in 
Thailand. King Rama II (1809-1829 A.D.), his son and successor, 
wanted to put the Story on the stage. The story as described by 
his predecessor being too long and consequently not fit for the 
Stage, he thought of abridging it. He rewrote it omitting some parts 
ofit. His version is shorter, though still big enough. It has 14,300 


Story in two parts. Part I starts from 
Hanumān's Presenting Rāma's ri Bop = 


' Rama II's Version being found Suitable for stage, it began to be 


ich with its gaudy dresses of the actors and 
un actresses, the rhythmic movement of their delicate forms and 
Cob hor Selo omits catehinp slice ght o great appeal to 


Rama Story in Thailand — 71 


the people and is considered by them as the best Thai dramatic 
poetry. 

It may be pointed out here that the first literature produced 
for the mask dates back to the Ayuthaya period (1349-1647A.D.). 
But like so many Ramayanic plays, the poet depended on some 
solitary events of the Ramayana and showed no evidence of 
continuity the like of which we find in the later work of King 
Rama II. 

The next to handle the Rama story was King Rama IV, the 
fourth king of the present ruling dynasty of Thailand—all its kings 
interestingly carrying the alternative name of Rama. Rama IV 
described in 1,664 verses just one episode of the Rama story, the 
journey and adventure of Rama in the forest during his exile. It 
is believed that Rama IV describes just this episode because it is 
an allusion to his own pilgrimage during monkhood before he 
became the ruler of Thailand, called then Siam. After king Rama 
IV, King Rama VI took up for description in verse some 
unconnected episodes in the Rama story. He was incidentally the 
last of the rulers as also the last of the writers to put his mite in 
giving the literary garb to the great story. The episodes that he 
describes are those of the death of the demon Tathaka, the 
wedding of Rama and Sita, the abduction of Sita, Hanuman’s 
burning of Lanka, the banishment of Vibhisana, the disguise of 
Benjakai, Ravana’s niece, as dead Sita, her floating against the 
Stream to the vision of Rama, the construction by Rama’s army 
of the bridge to Lanka, the battle between Rama and Rāvaņa's 
armies, the Nagapasa by Indrajit and Laksmana’s being pierced 
by Indrajit's Phrommat Arrow. All of these episodes with the 
exception of floating Benjakai and the Phrommat Arrow which 
are found in King Rama I’s version as well are based on the 
Valmiki Ramayana and thus differ from all the other Thai 
Versions of the Rama epic. ° E 

Besides some episodes of the Ramayana, King Rama VI 
Wrote a very important work on the Ramakien, the Ramayana as 
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ama; is version of the Ramakien, King Rama VI uses 
ak names for characters instead of the traditiona] 
distorted Thai forms. In this he was motivated, as he makes 
himself clear in the introduction to his version of the Ramakien, 
to make his subjects know the correct form of the names, the 
names as they occur in the Valmiki Ramayana. While at Oxford 
he is said to have come into contact with Sanskrit scholars. Hence 
his different orientation in Ramakien handling. 

Since the literary forms of the Ramakien were to provide text 
to the dance-drama, their composers made not an insignificant 
contribution to evolving techniques for acting and theatrical 
setting. 

But long before the work began to be staged, there was in 
vogue in Thailand a certain kind of play known as Hnang 
meaning hide or skin in which all Ramayanic figures were cut 
out of hide, painted in their characteristic colour; every 
Ramayanic character possesses a distinctive colour of his own; 
Rama being green, Laksmana golden, Hanuman purple, Ravana 
dark and so on. When staged, they were very similar to 
marionettes but their movements instead of being controlled by 
a string were controlled by hands. The Hnang is generally played 
in festivals at night. It may be mentioned here in passing, that 
the Hnang in Thailand was introduced from Java and is an 
adaptation of the Sanskrit Chāyānātaka. 

It is due to the complete owning of the Rāma story, the 
Ramakien or the Rāmakīrti by the Thais that the names of the 
characters have come to differ from the original. A close look at 
the Ramakien shows that as for the names of the places and 
personalities three distinct systems are noticeable. First, original 
Dames are preserved intact which is the case with only two, Rama 
and Hanuman. Second, names entirely different from those in the 
original are used, e.g., Kucchī for Mantharā, a derivative in all 
Kann aty of Sanskrit Kubjī or Kubja, Svahe for Añjan8, 
Mongar fa: ne Kākanāsura for Tādakā, Khukhan for Guha, 
form of the osa and Vejmrga for Valmiki. Third, a modified 

€ Original name is used, ci Satrud for Satrughna, 
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modifications could be the peculiar Thai phonetics. The vowel a 
in between two consonants is deleted leading to their conjunction 
while the one coming at the end of the word is made silent as in 
Bengali. Thus Garuda is pronounced in Thai as Grut. Moreover, 
being fundamentally a monosyllable language, with an inclination 
to stick to the sound of the word rather than the correct spelling, 
Thai adopts a modified form of a word with a part of it 
unpronounced. Thus, Laksmana is written as Laksmana but 
pronounced as Lak retaining the sound of the first syllable only 
and deleting all others. The same has happened with Pulastya, 
Vibhisana, Vidyujjihva and Mandodari etc., which are 
pronounced in Thai as Lastian, Bibhek, Chiuha and Mando 
(Montho) respectively. Bha in Thai is pronounced as pha. Bharata 
then becomes Phrot. Ravana is nowhere called as such. He is 
Raphanasun, Sanskrit Ravanasura or more popularly Totsakan, 
Sanskrit Dašakaņtha.! There are names which have only minor 
variations, e.g., Sida, Sanskrit Sita, Sukrip, Sanskrit Sugriva, 
Phali, Sanskrit Vali, Inthorachit, Sanskrit Indrajit, Kumphakan 
Sanskrit Kumbhakarna and so on. It may be mentioned here 
incidentally that some of the modified names do not go well with 
the Thai phonetic system. Though many Thai works refer to the 
God of wealth as Kuvera, in the Ramakien he is invariably 
referred to as Kuperan which is the Tamil form and may easily 
be recognized as a remnant of Tamil influence. The same may 
be said of Guha which in Thai becomes Khukhan. While talking 
of the names it may be pertinent to mention that the Ramakien 
has a number of new names to designate characters with no 
corresponding ones in the Valmiki Ramayana. Such for instance, 
are Bināyakī or Benjakāi, Maiyarāb, Mālivaggabrahmā, 
Suvannamacchā, Macchānu, Mahipāl Debāsun, and Unarāj. 


Rāmāyaņa Story 

Now, a word about the story of the Thai Rāmāyaņa. The 
Vālmīki Rāmāyaņa is divided into Kandas. The Thai Kabayan. 
on the other hand, has no sub-divisions. Even where it 1s n x 
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analysis the Ramakien story is divided into three parts. The first 
part describes the creation of all beings, human, demoniac and 
simian, It begins with the third incarnation of Narayana. The story 
goes on to describe the birth of king Anomatan, the founder of 
the dynasty of Ayodhya who was succeeded by his son Ajapal 
who in turn was followed by his son Dašaratha, father of Rama. 
Next is described the birth of Rama, his brothers and Sita. Then 
is taken up for description the origin of the demons, their 
kingdoms, their families, their conflicts which is followed by the 
description of the creation of Lanka, the birth of Ravana and his 
marriage with Mandodari and the birth of the simian characters. 
In the Valmiki Ramayana while the birth of the human and simian 
characters is described in the Balakanda, the birth of the demons 
is described in the Uttarakanda. 

After describing the origin of the different characters the 
Ramakien starts to unfold the main story, the sending away of 
Rama and Laksmana to forest to save the Rsis from the trouble 
caused by the crow-demon Tadaka, the marriage of Rama and 
Sita, Rama’s banishment, Bharata’s going to him and meeting him 
in the forest, Rama’s meeting with Sabari and Agastya, his 
encounters with Surpanakha and other demons, Sita’s abduction, 
Rama’s meeting with Hanuman and Sugriva and the killing by 
him of Valin. 

_ The second part deals with the preparations for the battle with 
Ravana, Hanumān's visit to Lanka and his exploits therein, the 
building of the causeway to Lanka, Vibhisana’s joining Rama, 
the Binayaki episode (a new episode), Rama’s encounter with 
eee S new episode), the fight with Kumbhakarna and his 
fight x iiem S battle with Indrajit and the latter’s death, the 
(a new episode) e Ravana, the episode of Mālivaggabrahmā 
Rama and the aide o ; dou AMA AJ VE id 
Vibhigana. 8 over by Rama of the throne of Lanka to 
. The third part of the Ramakien describes the uelling of an 
insurrection in Laikā by Rama’s brothers, the bebes of Sita, 
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attempt to win Sita back and the intervention of the gods to bring 
about reconciliation of the estranged couple. The story of the 
Ramakien does not stop here. It goes on to describe the exploits 
of Rama's sons. 

The story in the Ramakien differs from that of the Valmiki 
Ramayana in two respects. One, it introduces some altogether new 
episodes which do not figure in the original narrative. Two, even 
where the incidents described are the same, there is difference in 
detail, major or minor. Since it is not necessary that the Thai 
narrative should be based on that of Valmiki, this difference is 
inevitable. Grafting on a foreign soil also contributes to it. The 
local elements do creep in when something from outside is 
brought in. This is most noticeable in the case of Hanuman, the 
celibate monkey god of Valmiki who turns in the Ramakien into 
a romantic hero making love with any pretty lady he comes into 
contact with, marrying her and begetting sons therefrom. Rama’s 
bhakta he is, but not to the extent of self-denial. Recipient of the 
material reward from Rama for the services rendered to him, he 
accepts the kingdom of Lopburi. 

Unless the story of the Ramakien is known, it will not be 
possible to appreciate fully the points of difference between the 
narratives in the Ramakien and in the Valmiki Ramayana. Full 
books on this have been written in English by at least three 
scholars, Mr. M.L. Manich Jumsai, Mr. J.M. Cadet who has 
primarily based himself on the bas reliefs of Wat Phra Jetubon 
and Swami Satyanand Puri, an emissary of Tagore In Thailand 
Who spent long years carrying out a thorough study of Thai history 
and culture and by far the most knowledgeable of the Indian 
immigrants to that country. An attempt is being made here to put 
the spotlight on such of the episodes as are entirely new to the 
Valmiki's narrative or those which differ materially from 1t. First 
We take up the new episodes. 


The Episode of Anomatan 


It is said that in times of yore a demon of mic nn 
of the: namesof Hirantayaksailived, onithe mountain, Gakrav USA 
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ed the gods who approached I$vara for succour, 
Co uh É the Pen of Iévara fought with him and killed him. 
On coming back to his abode of milk-ocean he sawa lotus on it 
and a beautiful child encased in its petals. Narayana forayed to 
Krailasa to dedicate it to I$vara according to whose injuction, it, 
named Anomatan, was to be the first king of the world. 
Jambudvipa was chosen for his rule. His capital was Ayodhya 
which was laid for him by Indra at the behest of I$vara and was 
named on the first letters of the four Rsis he (Indra) met on the 
way, Achanagavi, Yugagra, Daha and Yaga. 


The Episode of Binayaki or Benjakai 


Ravana ordered Benjakai, a demoness, to assume the form 
of Sita, feign dead and float down the river near Rama's camp 
with the intention to dupe Rama into believing that his beloved 
wife was no more. The ruse succeeded for a while. Rama going 
to the river to take his morning bath noticed the corpse and 
recognizing it to be that of Sita fell into deep mourning. So did 
Laksmana, who came there along with Hanuman. The latter 
refused to accept that Sita was dead. To test as to whether it was 
8 corpse or not, he put it on a lighted prye. Shrieking Benjakai 
leapt into the sky in her true form only to be dragged to the earth 
by Hanuman. Whipped by Sugriva she revealed her identity. 
Coming to know that she was Vibhisana's daughter Rama forgave 
her in spite of the former asking him to kill her and ordered 
Hanuman to see her off to Lanka. While escorting her the gallant 


monkey made love to her who later bore him a son called 
Asuraphad. 


The Episodes of the Quarrel between Nilaphad or Nila and 
Hanuman and the Episode of Suvannamacchā 


To reach Lanka it was neces i 
Sary to build a causeway. The 
ae gathered round both the heroes, Nilaphad or Nila and 
an and the mighty work of laying a bridge over the ocean 
began. Nila and Ha 


numan had settled betwe elves_the 
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the stones that Nila would pass on to him. Now, Nila nursed a 
grievance against Hanuman on account of the bad treatment he 
thought he had meted to his uncle Jambu. Taking the present one 
as the right opportunity to take revenge he became overfast with 
the handing over of the stones which Hanuman with all his 
efficiency could not set in time. After some time the order of 
duties was reversed. In order to teach Nila a lesson, Hanuman 
tied a stone each to his hair and began passing it on to Nila much 
to his discomfiture. A quarrel ensued between the two. It being 
an act of indiscipline and a bad example to the rest of the army, 
Rama decided to punish both. He sent Nila to Kiskindha to act 
as Sugriva’s regent and to arrange for the supply of provisions 
to the army. Hanuman he charged with the completion of the 
causeway within seven days. The great monkey acted with speed. 
Stone after stone came to be.hurled into the sea. The tumultuous 
noise of the whole operation reached Ravana’s ears who getting 
restless sent his mermaid daughter Suvannamacchā to obstruct 
it. Suvannamaccha set about with her host to remove the rocks 
from their positions. Hanuman was surprised to find the rocks 
vanishing. He dived into the sea and saw Suvannamaccha and 
thousands of fish at work to remove the rocks. Hanuman looked 
at the pretty mermaid and fell in love with her. She also responded 
to his love. The result was that before Suvannamacchā returned 
to her father she had become a mother to Hanuman’s son 
Macchanu whom she discharged from her womb and left on the 
seashore for fear of her father. 


The Episode of Maiyarab — — 

Ravana invited his friend, the invincible Patala king Matyarab 
to assist him in killing Rama. Maiyarab went to Rama s camp 
and with the help of a sleeping powder made all his ue 
asleep. He kidnapped unconscious Rama to Patala and ENS 
of putting him into boiling water. After waking up everyoo y 
looked for Rama. Vibhisana applied his mind to the problem an 
came to know that it was Maiyarab who had kidnapped REGE 
He asked Hariumin bogo to Patala-tascescug Bim» ARUMAN USA 
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with many obstacles on the way, an elephant, a fiery mountain, 
a swarm of mosquitoes. He overcame them one by one and was 
able finally to reach Patala, find out Rama with the help of his 
son Macchanu, a mermonkey born of the mermaid 
Suvannamaccha whom Maiyarab had adopted as his son. 
Hanuman gave a fight to Maiyarab, killed him and brought Rama 


back to his camp. 


The Episode of the Judgment of Malivaggabrahma 


When one demon after another. was falling in the face of 
Rāma's or Hanuman's superior power, Dašakaņtha became 
extremely worried and thought of some way to get rid of Rama. 
One way was to persuade his grandfather Malivaggabrahma or 
Malivaraja Brahma, the lord of gods, Gandharvas, Nagas and 
other supernatural beings, the Brahma of unfailing words to 
pronounce a curse on Rama. Dašakaņtha sent for him through the 
demons Nanyavik and Vayuvek and requested him to pronounce 
his judgement on his dispute with Rama who had invaded his 
country. 

To look impartial Mālivaggabrahmā descended along with his 
host of gods neither in the Rama’s camp nor in Lanka but in the 
battlefield which according to him belonged to neither of the 
disputants. Dašakaņtha placed before him his charge of the 
invasion of his country by Rama. Just as he was, Malivagga- 
brahma would not pronounce his judgement unless the gods 
witnessed the trial and Rama given a chance to reply to the 
accusation. He also wanted to listen to Sita who was brought into 
p a in the company of the monkeys and the demons. On 
ds ae and on that of the gods Malivaggabrahma found 

nina guilty and cursed him to death by Rama’s weapon. 


Thus Dasakantha’s plan got totally misfired. 


The Episode of Ravana's Soul 


ce tert oe E one place in the Ramakien that the soul 
destroyed: fst WUE ‘om the body. jis mentioned. Unless,df 19 
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same thing happened also in the case of Ravana. When the great 
fight between Rama and Ravana took place Ravana remained 
immune to all the weapons of the former who showed unusual 
valour. Ravana's arms and heads were all cut one by one to grow 
and join again. Vibhisana knew that it would go on like this unless 
Ravana's soul kept in a receptacle with Goputra, the latter's 
preceptor in his A$rama was crushed first. Hanuman offered to 
do the job cautioning Rama inter alia that in accomplishing it he 
might have to use many tricks and that he should not doubt his 
integrity. Together with Angada he left for Goputra's Asrama. 
He met the Rsi, a simpleton at that, and told him that he had been 
ill-used by Rama and that he would like to desert him and join 
Ravana who knew how to treat his allies best but on his own was 
afraid of going to him lest his very sight should enrage him and 
provoke him to finish him off and was requesting him (Goputra) 
to take them to Rāvaņa's presence to put in a word on his behalf 
and on behalf of his companion to him (Ravana). At Hanuman’s 
caution that Rama might steal away the receptacle, the Rsi took 
it along with him. At the city gate came up a difficulty. If the 
receptacle were to be taken in, the soul would immediately fly 
to Ravana to meet him. At Hanumān's suggestion, it was decided 
to leave the receptacle with Angada. Hanuman and Goputra 
entered Lanka. After a while Hanuman on the pretext of giving 
instructions to Aügada for saving himself from the demons who 
might mistake him for an enemy, came back to him, created with 
his miraculous power a replica of the soul and put it In the 
receptacle in place of the original one which the latter (Angada) 
at his behest buried beneath the sea shore. Ravana's soul having 
been buried, there was no obstacle left for Rama in killing 
Ravana. In the fight that ensued the former finished off the latter. 


The Episode of Mahipal Debasun i 
After the death of Rāvaņa, his friend Mahipāl Debāsun, king 
of Cakravāla, came to visit him, ignorant of what had happene 


to him, Coming to know of his death on arrival he became furious 
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occupying the throne under the name Dasaigrivangsh did not 
possess the miraculous powers of Ravana. It was because of this 
that it was arranged by Rama when he enthroned him that he 
would send every week an arrow to him and if he felt that 
anything was going Wrong, he should attach a note to it. When 
the city was beseiged, Vibhisana attached a note to the arrow 
which Rama saw and deputed Hanuman who fought Mahipal 
Debāsun and tore him into two. Much to his amazement the 
portions united. At last at Vibhisana’s behest he tore open his 
(Debasun’s) chest and the latter fell dead. 


The Episode of the Insurrection in Lanka 


When Mandodari became one of Vibhisana’s queens, she was 
in the family way. She in course of time gave birth to a son 
Bainasurivangsh. Coming of age and coming to know from his 
governor as to what had happened to his father Ravana he was 
seething with the feeling of taking revenge. He went to King 
Cakravartin, the ruler of Malivan, a friend of his father who took 
him for his own son, invaded Lanka and put Vibhisana behind 
the bars. Hanuman and his son Asuraphad came to Kiskindha, 
made all arrangements for the army and proceeded to Ayodhya 
where Bharata and Satrughna joined them. With their armies they 


marched to Lanka. In the battle Bainasurivangsh was killed and 
Vibhisana set free. ' 


Minor differences between the Thai Ramayana and the 
Valmiki Ramayana 


idea spoken of the new episodes that have been introduced 
ae the Thai Ramayana, it will be pertinent to analyse the Thai 
JN pud pee the point of view of variations in it from the 
of en naa There are incidents in it such as the birth 
encounter wi quts fight with Mayavin, Rama’s birth, his 

er with Tadaka, his marriage with Sita, the Paragurama 
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Surpagakha's overtures to Rama and Laksmana, Sītā's abduction 
and Jatayu’s fight with Ravana which have some differences 
though not very big with Valmiki’s treatment of them, 

These differences could be illustrated by taking up a few of 
the above instances. Let us first take up the incident of the birth 
of Ravana and then other incidents. In both the Thai Ramayana 
and the Valmiki Ramayana, Ravana and Kuvera are said to have 
a common father though the names differ in both. In the Thai 
Ramayana he is called Lastian, Sanskrit Pulastya and in the 
Valmiki Ramayana Višravas. Same is the case with Ravana’s 
mother. In the Thai Ramayana she is called Rajata and in the 
Valmiki Ramayana Kaikasi. Rajata has no connection with 
Sumalin mentioned as the father of Kaikasi in the Valmiki 
Ramayana. 

In the Valin’s fight with the bull Mayavin called Thoraphee 
in the Thai Ramayana the story is common in both the 
Ramayanas, the Thai and the Valmiki upto the point where 
Sugriva is placed at the entrance of a cave wherein the fight takes 
Place. The Thai Ramayana gives a slightly different turn to the 
story when it introduces the element of rain. Valin had it conveyed 
to Sugriva that if he saw lighter blood coming out of the cave he 
should take it that it was his (Valin’s) and that he had been killed 
by Thoraphee (Mayavin). If instead, he saw thicker blood in its 

“place, he should conclude that Mayavin had been killed. Now rain 
Played havoc with the scheme. On account of it Māyāvin's blood 
became lighter. Seeing it coming out Sugriva thought that it was 
Valin who had been killed. To prevent Mayavin’s exit, he blocked 
ie cave and left. Valin after finishing off Māyāvin found it hard 
9 come out and was very angry with Sugrīvā. = 

In the description oft the birth of Rama, the Thai Ramayana 
does not give the name of the sacrifice which Dašaratha performs 
ST begetting sons unlike the Valmiki Ramayana which pe 
a Putresti, Again, the Rsi who assists in tee RS is 

Rey sc fos Kalajkkot in the Thai Ram 
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rice balls in the Thai Ramayana while it is, payasa (a preparation 
of rice, milk and sugar) in the Valmiki Ramayana. 

As for the incident of Rama's-marriage with Sita, the Thai 
Ramayana says that she (Sita) has a look at Rama from the 
balcony, who is shown conscious of it. The Valmiki Ramayana 


has nothing of it. 


Major differences between the Thai Ramayana and the 
Valmiki Ramayana 

The variations in the Thai Ramayana from the Valmiki 
Ramayana are quite substantial with reference to certain incidents, 
such as, the account of the birth of Valin, Sugriva, Hanuman and 
Angada, Rama’s meeting with Hanuman, Hanuman's departure 
to Lanka, his meeting with Sampati and Ravana, the building of 
the causeway to Lanka, Angada’s meeting with Ravana, the order, 
the account and the frequency of the battles, Rama's return to 
Ayodhya, the distribution of awards, banishment of Sita, the birth 
of her two sons and the reconciliation of Rama and Sita. 

We take up only a few here by way of illustration.The Thai 
version describes quite differently the incident of the banishment 
of Sita. In the Thai Ramayana Adul, a demoness, the daughter 
of Surpanakha, the lady disfigured by Laksmana working as a 
palace maid with a view to wreaking vengeance on Rama and 
Sita for the wrong done to her mother entices Sita to draw a 
picture of Ravana which Rama happens to see and which makes 
him suspicious of her fidelity. He assigns Laksmana the task of 
killing her. On his orders Laksmana. takes her to the forest, but 
lacks the will to commit the ghastly act, He leaves her and brings 
to Rama the heart of a deer as a proof positive for the carrying 
out of the assignment. Sita continues to live in the forest. Rama 
em E long unaware of the fact that she is alive. In the 
He tells her F 0 the forest but does not leave her alone 


out the Aš rS 
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sorrowful in separation from her. One day I$vara was having an 
assembly of gods in Mount Kailāsa. He was concerned at the fact 
that Rama who had brought joy and happiness to the three worlds 
by controlling the demons should be leading a miserable life. 
Wanting to attempt a reconciliation of the estranged couple he 
sent for Rama and Sita. He noticed Sita’s anger and asked Rama 
to beg pardon of her appealing at the same time to her softer 
feelings. Sità at first did not relent. She could ill afford to be with 
a jealous and a cruel person. She had been too badly hurt to forget 
or to forgive. But at I$vara's intercession she consented at last to 
accept Rama. Thus were united the long-separated husband and 
wife. 

The account of the birth of Sita’s sons differs completely in 
the two versions. In the Thai Ramayana Sità during her exile is 
described as living in the hermitage of the sage Vajmrga, the 
Valmiki of the Valmiki Ramayana. A son is born to her and is 
named Mangkut. The second son the sage Vajmrga created 
through a miracle. The story has it that one day Sita left Mangkut 
in the care of the Rsi and went out to gather fruits and flowers. 
She came across certain monkey mothers. Out of solicitude for 
them she asked them to be careful with their babies lest they fell. 
The monkey mothers retorted that they were certainly better than 
her who had entrusted her son to the care of a Rsi who has his 
eyes closed in meditation. Sita rushed back to the hermitage and 
brought the baby along with her. When the Rsi opened his eyes 
after meditation, he, not finding the baby around, created another 
one by his miraculous power. When Sita came back, the Rsi told 
her everything and said that the new baby created by him would 
be Mangkut's playmate. He gave it the name Lava. — 

In the Valmiki Ramayana Sita is described to give birth to 
two sons who are Kuga and Lava respectively. ; 

The Valmikian account of Sita being entombed in the earth 
is described differently in the Thai Ramayana. Though Rama had 
himself banished Sita out of a feeling of jealousy and suspicion 
and ordered her killing he felt lonely without her. When he came 
to know.thatrsheavas alivedeawanted,tbat;sbe shouldbe with him., 
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To this she did not agree. She, however, came when She was 
informed that Rama had died. But when she found him alive, she 
was furious and requested mother Earth (Dharat) to take her in, 
She went thus to Patala. Rama sent Hanuman to bring her back, . 
but in vain. She continued to live in Patala till her reconciliation 
with Rama at the initiative of I$vara. There is difference between 
the two Ramayanas, the Thai and the Valmiki in another aspect 
also. In the Thai Ramayana Rama is said to assign new names 
that he bestows on his allies while rewarding them with different 
kingdoms for service rendered by them in achieving victory over 
Ravana. Thus Vibhisana is given the name Dashagirivangsh 
Bangshabrahmadhiraj Bangsary, Sugriva the name Phraya 
Vaiyavangsha Mahasuratej Ruangsari, Guha the name Phraya 
Khukanadhipati, Hanuman the name Phraya Anujit and so on. 
Here we see the local tradition asserting its influence. The kings 
on ascending the throne would assume different names and titles. 
This is natural that it should be so in the case of the Ramayana 
characters as they ascend the throne. High flown names and titles 
were thus coined and assigned to them. 

The Ramayana story as found in Thailand is said not to have 
come directly from India. According to Phra Anumanvajthorn, a 
great authority of Thai literature, it came from Indonesia some 
.900 years back. It is possible, therefore, that a number of incidents 
and episodes came to be added in its onward march from country 
to country. Far greater efforts may be needed than put in by King ` 
Rama VI, the only one to have made an attempt so far, to trace 
their source which, as can be seen in the case of Sita’s exile, could 
e ED e different versions of the Rama story including the 
Hens po current in India itself. A comparative study of the 
DSS TSlons would yield also the information as to how 

ol it owes to non-Indian Inspiration which is at work mostly 
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(a) Performing Arts 


In the realm of performing art, the story of the Ramakien is 
used exclusively in the staging of the Hnang and Khon. In the 
Hnang the figures of the Ramakien characters on cattle hide are 
artistically moved from behind the well-lit screen so that their 
shadow can be seen. Hnang has two forms, one big and the other 
small. The big one is called Hnang Yai and the small one Hnang 
Talung. In Hnang Yai the size of the characters is many times 
larger than in Hnang Talung. These are placed in front of the 
screen. If placed at its back, it will not be possible for their 
shadow to fall on it. Very often it is presented on a stage without 
screen. The literal meaning of the word Hnang is skin or hide 
and that of Yai is big. 

The procedure for drawing the Hnang is as follows: A cattle 
hide is first cut as per the shape of a Ramakien character. A figure . 
is then drawn and embossed upon the pieces of the skin. The 
figures are then mounted on two sticks which are moved about 
as per the words by men who are generally accomplished dancers. 
Music, the traditional Thai one, is an important constituent of. 
Hnang Yai and Hnang Talung. à 

Khon is a mask play and is of ancient origin. In this 
practically all the actors, except those who play roles of females, 
divine and human, wear masks. As a rule even the female roles 
are played by male actors. In this dancing and posturing are of 
extreme importance, requiring expressiveness and grace. The 
whole body has to move in this, not just the hands and the arms. 
Each character is to be depicted through a particular dress, 
ornaments and headgear. While the actors act their roles of 
different characters, the reciters sitting in a corner of the stage 
recite the lines which describe the scenes being enacted from 
texts, containing poetic versions of the story composed by ancient 
poets. The recitations by the master of the Khon known as Khon 


Phak are of two.kinds, namely Khon Phak and, the Gera a, The, 
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former is the Chanda poetry of the type specified as the Kab, 
Sanskrit Kavya, and the latter is the dialogue in rhythmic prose 
called Rai which may also include description of action on stage, 
The version of the Ramakien which is most suitable for 


presentation on the Khon stage is that of King Rama II Phra: 


Buddha Loet La (1809-1824 A.D.). The majority of the incidents 
presented in Khon relate to the battle between Rama and Ravana, 
the abduction of Rama by Maiyarab, Hanuman’s journey to Lanka 
and the fire ordeal of Sita. 


(b) Visual Art: Paintings, Sculptures and Bas Reliefs 


In the Dvaravati and the Srivijaya periods no paintings or 
stone carvings of the scenes from the Ramayana have been found. 
It is in the Lopburi period that the Rama story begins to appear. 
This was the period when the Khmer influence spread from 
Cambodia to the northeastern, eastern and central parts of 
Thailand. As the Khmers practised Hinduism more than 
Buddhism except in the 12-13% Cen, A.D., the Hindu religious 
tradition with a powerful component of Vaisnavism in it became 
more active at this time. Rama being an incarnation of Visnu, his 
Story came to be depicted in stone pediments and lintels of the 
many shrines built by them in different parts of Thailand. The 
best Instance of the delineation of the Rama story in stone is 
provided by Prasad Panom Rung, the Panom Rung Temple of 
Thailand. It has on its lintels and gables, both inside and outside 
the sanctuary or on stones once forming the part of the structure 
but TOW Separated from it and lying in the open such scenes from 
ne Ramayana as the killing of Marica in the dear form, the 
p up Sita by Ravana, the presentation of the chopped off 
ee RS w ou, the chaining of Rama ak 
reason, the fi om i Qe wailing of the monkeys for tha 
triumphant fuus is Mer Rama and Ravana and the former ° 

yodhya. 
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and the lady is Sita. The carving in all likelihood depicts their 
life in the forest. 

Just as in the Panom Rung Temple so in the Pimai Temple, 
in spite of its having been built for Mahayana Buddhism in 1108 
A.D., many stone pediments and lintels of the porches of the main 
sanctuary, of the southernmost forechamber and the galleries are 
carved with scenes from the Ramayana. 

The stone lintel on the western side of the forechamber carries 
a scene of Rama and Laksmana in Nagapasa. Bewailing monkeys 
are shown surrounding them. The lintel underneath the stone 
pediment of the western porch of the main sanctuary depicts the 
scene of the construction of a causeway to Lanka where one can 
see monkeys dumping stones into the ocean that is full of sea 
animals such as fish, crocodiles and mythical acquatic monsters. 
The northern porch of the main sanctuary has on the pediment 
an unidentified scene from the Ramayana. Two scenes are 
sculptured on the pediment and the lintel of the eastern porch of 
the main sanctuary. The one on the pediment might illustrate the 
descent of Ravana’s grand uncle to adjudge the dispute between 
his grand nephew and Rama, a typically Thai insertion as pointed 
out earlier, in Rama story and the scene on the lintel probably 
represents the episode of the chopping off by Laksmana of the 
nose and the ears of Surpanakha while Rama and Sita, the latter 
resting in the lap of the former, look on. The lintel on the southern 
forechamber in front of the main sanctuary has a scene of a 
number of persons seated in a boat which might represent Rama’s 
return from Lanka by sea after doing away with Ravana. Two 
stone lintels which are probably fall-outs from the galleries 
surrounding the main sanctuary appear to be carrying scenes most 
probably from the Ramayana. One of these shows two persons, 
probably Rama and Sugriva, borne on a palanquin by monkeys 
back into the town, presumably after killing by the former of 
Valin, the latter’s brother, During the Lopburi period small bronze 
figures of Hanuman used as standards on top of wooden poles 


have bee 
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In the Sukhothai period (13-14 Cen. A.D.) which has earned 
the distinction of being the most beautiful period of Thai art very 
few scenes from the Ramayana have been discovered in sculpture 
and painting. 

As for the Ayuthaya period (14'"-18" Cen. A.D.) which was 
the most glorious period of Thai history very little of the Rama 
story has survived in sculpture and painting because of the loss 
of the city to the Burmese in 1767 who completely burnt it down. 

` In the Thonburi (1767-1782) and the Bangkok (1782 
onwards) periods the kings themselves being great scholars of the 
Ramakien, it was but natural that the interest of the monarchy in 
Rama story should come to be reflected in art, particularly 
painting and sculpture. The best paintings of the period are found 
in Wat Phra Kaeo, popularly known as the Temple of the Emerald 
Buddha. One hundred and seventy eight in number and painted 
along the galleries going round the temple, they depict the 
Ramayana story from the birth of Sita to the final war of her two 
sons with the help of two of Rāma's younger brothers. 

Apart from the mural paintings pieces of interest from the 
mayanic point of view are the stone Statues of Hanuman and 
Suvannamacchā. These can be seen in the northeastern angle of 
the Ubosoth, Uposatha. They probably belong to the reign of the 
third king of the present dynasty. In the reign of the fourth king, 
there Were no major sculptures or paintings based on the great 


i -~ "ITALY temple of the present rulin dynasty 
of Thailand which rela > the. Raan ja e 


Rama Story in Thailand 89 


version, in clockwise direction from Rāvaņa's abduction of Sita 
to the pursuit by Rama, the fight among the demons and the 
monkeys, till the catching of Ravana’s friend Sahasteja by 
Hanuman. Apart from the marble panels, the wooden panels of 
the Ordination Hall of Wat Po referred to above, represent again 
the episodes from the Ramayana. The northern panel of the 
eastern door on the north depicts the scene of Hanuman breaking 
the neck of Indrajit's elephant mount when he (Indrajit) disguises 
himself as Indra and the southern panel depicts the scene of the 
destruction by Laksmana of the invulnerable ceremony of Indrajit. 
The northern panel on the southern door on the east represents 
the episode of the fight between Hanuman and Sahasteja whereas 
the southern panel of Hanuman and Virunchanibang. The first 
panel of the southern door on the West shows the scene when 
Ravana sprinkles magical water on the corpses of his dead 
relatives and friends to revive them and the second of the death 
of Ravana himself. The western door on the north represents the 
story of the two sons of Rama. The other famous wooden carvings 
connected with the Ramayana in Wat Po appears on a pediment 
of the Vihara representing the scene of Hanuman's fight with the 
two sons of Ravana, who were born, according to Thai version, 
from an elephant mother. š E 

The National Museum of Bangkok has a couple of interesting 
pieces of art connected with the Rama story. Just in front of it in 
the open stands a majestic figure of Rama with a bow in hand 
symbolizing as it does the love of the Thais for the great hero. 
Inside the building the most noteworthy object, among arā 
a wooden screen painted in gold and black lacquer, a relic of 5 S 
period of the first king of the present dynasty. On one side a i 
is depicted the scene of Indrajit who transforms himself into Indra 
and shoots arrows that turn out to be the groups of Nagas and on 
the other Ravana’s death. 


III. In Folklore 
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connection with it with a number of its episodes having 
association with them. Of the objects mention may be made ofa 
wild herb whose leaves have the special characteristic of drooping 
when touched and coming back to normal position after a few 
seconds. This characteristic is reminiscent of the army of Phra 
Rama which was hypnotized to sleep through a magic powder 
by the ruler of the nether world, a friend of Totsakan who had 
abducted sleeping Rama and which had woken up after the effect 


of the magic was over. This herb was called *Maiyarab plant.’ . 


Of the places the most noteworthy is Lopburi in the central part 
of Thailand. The first part of the word Lop is traced to Lava, the 
name of one of the sons of Rama though some would like to trace 
it to the Lavo people. Lopburi in Sanskrit would be Lavapuri. The 
discovery of a silver coin with Lavapura inscribed in Sanskrit on 
it would reinforce the theory of its connection with Lava and 
through him with the Rama story. 

It is interesting to note that the Province of Lopburi has 
villages in it which are named after the Rāmāyaņic characters, 
the Rama village, the Laksmana village, the Hanuman village and 
So on. 

It should be of great interest to note as to how popular 
imagination has connected the well-known Ramayanic episodes 
with the area or invented the new ones in a way as to have taken 
place there. Sometimes the episodes have more than one version. 
One of these concerns Laksmana being hit with the magic spear, 
the Mokkhasakdi (Moksasaki), by Kumphakan (Kumbhakarna) 
and falling unconscious, According to one version Hanuman is 
sent to à mountain to bring from there a medicinal herb called 
Sapphayā, the Thai word for Safijivani from a mountain in the 


Chayanad province, He reaches the mountain but, it being late 


in the evening and rather dark, is unable to identify the herb. He ' 


pue. o ‘op of the mountain, places it on his palm and 
the tale oo alika. On the way he overīlies Lopburi which, as 
he ‘duties th SN sā that time. In the glow of its flames 
the mountai © herb, takes it out and thinking the carrying of 
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Lopburi there is a mountain which carries the name Khao 
Samokkhon ‘Monkey Dropped the Mountain.’ 

As per the other version of the same tale, Hanuman flies to a 
mountain to bring from there the medicinal herb of the name of 
Saükarai Trijaya which would heal the wound resulting in the 
pulling out of the Mokkhasakdi without endangering the life of 
Laksmana. Every time Hanuman approached the herb, it gave him 
the slip, saying ‘it is at the top’ when he was at the bottom. For 
Hanuman the whole night passed in the process of going up and 
coming down. When it was about dawn, Hanuman, wearied and 
worn out, decided to enlarge his body to encircle the mountain 
with his long tail to put in its ambit all the herbs and flew to the 
place where Laksmana lay unconscious. On the way some of the 
loose rocks of the mountain fell near Lopburi and turned into a 
hill called in Thai Khao Samor Khorn. The hill is the abode of 
many a medicinal herb even now. The flat area atop the hill is 
said to have been formed by Hanuman in tossing his tail around 
its summit to obtain the herb. 

According to still another version of the story Hanuman while 
in search of medicinal plants to save the life of Laksmana from 
the Sakti lay on the top of the hill. He swept the nearby forest 
with his long tail for locating the desired herbs and plants. He 
lay on the top of the hill which got flattened by his body weight. 
There is a big gap on the side of the hill near Saraburi. As per a 
folk-tale when Ravana after abducting Sità was driving his chariot 
with speed its axle dashed against the hill creating a crater which 
is visible still. pu ; 

The coming into being of the above hill is explained in Thai 
folklore through a tale, that again from the Rama story. In the 
fight between Rama and Ravana, Rama threw his divine discus 
from Lopburi’s Chub Sorn Lake. The discus chopped off the top 
of a mountain on the way. The loosened rocks falling from it 
formed a hill called Khao Samor Khon. The chopped top Pol at 
another place. It is called now Chong Lom, meaning š placeres 
which wind can pass through. eU 

Connected with the Rama story in folklore is still kāti 
plavetirtrTkeilatīd sPhereiisadake called, Thalle Chupson wA 
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is sacred to the Thais for Rama is believed to have immersed his 
arrow in it. In 1854 A.D. the weapons of the Thai King Mongkut 
were sprinkled with the water of this lake to strengthen them With 
the power of Rama. š 

The Thai Ramakien has an interesting story of the fight 
between Valin and Thoraphee, called Dundubhi in the Valmiki 
Ramayana. As the story goes, a certain demon of the name of 
Nonthuk or Nandaka was cursed by Isuan (I$vara = Siva) to be 
born on the earth as a he-buffalo as a consequence of misbehaving 
with one of His concubines. The curse was to end at the sight of 
his son. To avoid the possibility of leaving the earth the demon 
killed every one of his sons as soon as born. Once one of his 
queens succeeded in eluding him and went into a cave to deliver 
a child of which he had no knowledge. The queen told the child 
of the misdeeds of his father. The child on coming of age killed 
the father in a duel. Proud of his power and strength he 
approached Iévara and challenged Him for a duel who directed 
him to Valin instead. He approached Valin then and challenged 
him for a duel. Valin agreeing to do so lured him into a cave. 
Before engaging him in a fight, Valin instructed his younger 
brother Sugriva to be at the entrance to the cave and decide about 
the result of the fight from the colour of the blood flowing out 
of it. If it was black, he should conclude that it is the he-buffalo, 
Thoraphee, who has been killed and if it was red, well, he should 
take it that it is Valin who has been killed. As it happened, it 
rained heavily while the fight between Valin and Thoraphee was 
on. Valin killed Thoraphee but the mixing of the rain water in 
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meaning ‘the Broken Rock village.’ The cave which was the scene 
of the fight between Valin and Thoraphee exists still and is called 
Khao Tab Kwai, the mountain which fell on a buffalo. The surface 
of the cave, interestingly, is still red answering the popular 
imagination of Thoraphee's blood having flowed in it and also 
possibly having got seeped deep into it to lend it red colour 
permanently. It is not only the ground in the cave which is red, 
some of the surrounding areas are also so. The residents of 
Chonburi claim that the red colour is due to Thoraphee's blood 
having flowed in the region. 

Now another folk-tale connected with the Ramayana. With 
the battle of Lanka having been won, Rama decided to reward 
the prominent persons among his allies. He made Sugriva the king 
of Kiskindha, Jambavat the ruler of Patala, Guha the ruler of 
Buriram, Vibhisana the king of Lanka and so on. When everybody 
had been taken care of, Hanuman approached Rama and told him 
as to how come he had given no thought to him, who had served 
him with utmost devotion all through. Rama realized his 
indiscretion and told Hanuman that he would make proper amends 
for that. He told Hanuman that he would shoot an arrow. He, 
Hanuman, should follow it. The place it falls would be his and 
he would be its ruler. As it would have it, the arrow fell at Lopburi 
which was very uneven at that time. Hanuman first made it even 
with his tail. After that he approached Visvakarman, the divine 
architect, to lay a city for him which he did. The city ready, people 
came to inhabit it and Hanuman began to rule over it. This is the 
reason the city of Lopburi is known by the nickname Nophburi 
(Navapuri), the New City. ` 

A little different version of the above is found in the 
Ramakien. The victory over Ravana brought a large area under 
Rama’s rule. He decided to divide it among his loyal allies who 
had stood by him through thick and thin. He made Vibhisana the 
ruler of Lanka, Sugriva, Guha and Hanuman that of pea) 
Buriram and Ayuthaya respectively and so on and so form. 
all these it was Hanuman who found it hard to rule over his new 
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soon as Hanuman occupied the throne he felt a burning sensation 
all over his body, It looked there were so many javalines out to 
pierce his eyes. He at this left his throne and offered it to the 
rightful owner. Rama then thought another way out to reward 
Hanuman. He shot an arrow and asked Hanuman to follow it. The 
arrow fell on a nine-peaked mountain reducing it to dust. Rama 
asked Vi$vakarman to lay a city over there which he did. It was 
given the name Nabapuri and Hanuman was made its ruler. The 
city of Lopburi, as can be seen from what has been stated above 
has intimate connections with Rama story some of its important 
incidents having taken place there. It is an evidence par excellence 
of its total owning by the Thais. 

According to another version of the above episode, after 
Rama had rewarded all his allies, he made an offer to Hanuman 
to share his throne with him which he refused. Rama then decided 
to build a new city for him. He shot his Phrommat, the Brahmastra 
which razed the nine mountains covering the area then and burnt 
the earth white which is so even now and very fertile. The chalk- 
like substance, the white earth, is found in abundance in Lopburi. 
The people use it now as face powder in contradistinction to their 
ancestors who used to mix it with water to anoint their bodies 
with it to keep them cool. The white earth is a staple item of 
export of Lopburi. 

Now the very spot where the arrow fell turned into a green 
rock, green being the colour of Rama. The arrow coming from 
eae a have given it another colour. The people around 
an ae A faith that the rock is the outcome of the fall of 

: or Kama and take it very sacred, They have been 
Ka to it and taking with them its chips as holy relics. This 
i pes ae guile Some time and the rock has dwindled in 
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There used to be a Yaksa who was the last to have been killed 
by Rama. As the story goes, Rama shot an arrow at the Yaksa, 
called Khokkanak, who was blown off by its impact to a place 
called Khao Wong Phra Chan in Lopburi. Rama pronounced the 
curse on the arrow that it would remain dug up in the chest of 
Khokkanak. As soon as it would get loosened due to some reason 
or the other, a magic cockeral would start crowing which would 
inform Hanuman of the happening who would then appear and 
dig it deeper with his magic hammer but in the process a spark 
would appear and would lead to the outbreak of fire in Lopburi. 

Khokkhanak had a daughter named Phra Chan(dra). She had 
learnt from somewhere that it is vinegar which can loosen the 
grip of the arrow. To rescue her father she wanted to apply it on 
the chest of her father. She disguised herself as a beautiful lady 
and went to the market to buy it. The merchants saw through her 
game and would not part with it. Interestingly, till 1943 the sale 
of vinegar was prohibited in Lopburi. People strongly believed 
that Hanuman's hammer used to tighten the grip of the arrow 
would cause fire in Lopburi. 

From what has been stated above, it should be clear that the 
Rama story exercises a powerful influence on Thai psyche which 
has woven a number of tales round it. So pervasive is its impact 
that names have been given to villages, rivers and hills which can 
be explained on the basis of the incidents that popular imagination 
has invented, providing a proof, if ever the same were needed, 
of their having completely owned it and made it an integral part 
of their folklore. : : 

Before the discussion on the Rama stay in Thai folklore 1s 
brought to a close, it would be pertinent to draw attention to some 
of the proverbs in Thai which carry unmistakably an al 
it. Thus the proverb *to fly further from Lanka’ means to ove x 
a thing. This obviously has reference to the Ramakien episo : 
Where Hanuman in his leap had overflown Lanka passing ES 
it in his anxiety to know the whereabouts of Sita. Similarly, the 


Los i t 
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measures the hoof-print of his father to feel that his growth ang 
strength are good enough to enable him to kill his father, 
Likewise, the expression ‘Ongkhot rolls his tail’ used for a boaster 
now, refers to the incident when Ongkhot rolled his tail to be 
equal in height to Ravana. The term “Totsakan’ is used to deride 
one who does not have good manners. The term Rapphanasun 
(Ravanasura) means total destruction: ‘Tsunami brought 
Rapphanasun to Phuket means Tsunami brought total destruction 
to Phuket. The expression *as beautiful as Sita', is the highest 
compliment that a girl can expect for her beauty. The charm of 
the curved eyebrows is expressed through the words *the brows 
are drawn like the bow of Rama’. There is a popular belief in 
Thailand that one who is able to read the complete story of the 
Ramakien in seven days and seven nights can cause rainfall for 
three days and three nights. 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 
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Introductory 


Rama story in Laos is met with in four versions, two literary 
and two pictorial. Of the literary versions the bigger and the more 
well-known which has provided identity to the Lao Rama story 
is called Phra Lak Phra Lam. In Lao r is not pronounced though 
it may be used in writing. It is preferable to adopt the pronounced 
form of the word which is Pha. Lak is Laksmana and Lam is 
Rama, r being pronounced as / which also is the case with many 
Thais who follow this pronunciation. It is the only version of the 
Rama story in Southeast Asia where the title has the name of 
Laksmana and that too before Rama. The text of the work is found 
in six Mss. a critical edition of which was prepared after collating 
them by Sacchidanand Sahai and was published in 1973 under 
the aegis of the Indian Council for Cultural Relations, New Delhi, 
The other version Gvay Dvorahbi pronounced as Khvay 
Thuaraphi which is much smaller than the one referred to above 
is also edited on the basis of the single Ms. with the Royal Palace 
in Luang Prabang (the ancient capital of Laos) also by Sahai 
together with its English translation. The text of it is divided in 
two sections, Phuk. Written in Yuan script it is prevalent in the 
region of Chiengmai and Northern Laos. The Ms. does not carry 
any date but it looks the story must have been popular in the 
region before it was committed to writing. This version is not able 
to provide explanation of the peculiar names of some of the 


Ramayanic cha: cters. Sita, according to it, is so called because 
. Saty: 
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the sage Kassapa (Kasyapa) found the girl on opening the golden 
casket in which she had been encased rubbing (sī) her eyes (ia) 
with her raised hand. Similarly, Ongkhot, according to it, is S 
called because he was born with his limbs (orig, Sanskrit añga) 
curved (khot) on account of the injury sustained by his mother 
through the buffalo Thuaraphi. Interestingly, it is the name of this 
buffalo that has provided the title to the story though the episode 
connected with it, also found under the name of Dundubhi in the 
Valmiki Ramayana occupies a very small portion of the Rama 
narrative, testifying to its great popularity in northern Laos and 
Thailand. 


Outline of the Story of Khvāy Thuaraphī 


In the first aeon (Kalpa) a king of the name of 
Tapparamensuan ruled over the kingdom of Kasi. Of his three 
sons from three queens Thattaratha he kept with him to share the 
burden of kingdom while the second son Virulhaka he sent to rule 
over Lanka and the third one Viruppakkha (Viruapakkha) to rule 
over Kururathanakhon. 

Thattaratha who ascended the throne after the death of his 
father had two sons Phari (Valin) and Sukrip (Sugriva) and a 
daughter Nang Kasi. Virulhaka had three sons Raphanasuan 
(Ravanasura), Phik Phi (Vibhisana) and Inthasik (Indrajit) who 
together ruled over Lanka. Raphanasuan had two supernatural 
powers athivithiyana (adhivijfiana ?) and divine vision while Phik 
Phi was well-versed in Astrology. Viruppakkha had two sons 
Rama and Lakkhana, 

: With his divine powers Raphanasuan seduced four billion of 
divine damsels including Sujata, the chief queen of Indra who out 
2 take revenge on him incarnated herself in his (Raphanasuan's) 
ap. Predicted by astrologers to be the cause of his death, she was 
put In a golden casket and set afloat on a raft. Coming to the 
EE oe Sage Kassapa, she was adopted by him. Hunters in 
b ers i a arriving in his Ašrama saw her and spoke of her 
of the lif d respective kings. The sage laid down the condition 
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Sahasradhamadhanus) for the marriage of the girl which none of 
the hundreds of kings descending on his hermitage could fulfil. 
With the idea that no other person may claim her, they persisted 
there for months and years. 

On their way back from the Asrama of their preceptor on 
completion of their study Rama and Lakkhana passed by the 
Ašrama of Kassapa and on making enquiries about the great noise 
of 101 kings stationed there and the reason of their being there, 
Rama came forward to try his hand at the bow. He lifted it and 
the sage gave him the hand of his daughter. The kings paid 
obeisance to him and left. 

While Rama and Lakkhana were on their way to Kassapa's 
Aérama Nang Sida had noticed them through the window of her 
palace and had felt the heart throb. 

With the thought that Sujata may not be able to fulfil her vow 
of taking revenge on Raphanasuan because of her attachment to 
Rama and Lakkhana Indra reincarnated himself in the form of a 
golden deer coming to the view of Nang Sida whose insistense 
to have it for her made Rama chase it for long with Lakkhana 
(to whose care she had bern entrusted) leaving her to the care of 
the Mother Earth and going after Rama to know his whereabouts. 

Noticing with his divine vision that Nang Sida was alone 
Raphanasuan hurried from Lanka and tried to abduct her. The 
Earth holding her in Her firm grip, he failed in his first two 
attempts. He could succeed in carrying her away only when the 
Earth loosened her grip on Rama questioning Lakkhana on 
Meeting him as to how the Earth could protect her. DET 

The golden deer disappeared after the abduction of Nang Sida 

leaving bewailing Rama to search for her in hills and vales. 

One day sitting under a banyan tree, tired and thirsty, Rama 
asked Lakkhana to bring water from a stream which on sipping 
he found saline making him conclude that it was nothing but tears 
Shed by some one close by as afflicted as he was. Searching for 


i i him 
him, he came upon Sukrip who narrated his tale of woe to 
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A herd of buffaloes with huge bodies and sharp horns 
descended on the city of Kasi forcing people to starve by making 
them keep away from their farms for fear of being gored to death 
with their spirits so low that they would not dare to drive them 
away even for a reward which Phārī (Vālin) had announced for 
the purpose. Failing to persuadē any of them, Phārī and Sukrīp 
(Sugriva), the sister Nang Kāsī Rājathidā came out herself to fight 
them even in her advanced stage of pregnancy but was wounded 
so seriously as to make the buffaloes to take her for dead. When 
carried to the city, it was found that the child she was carrying 
had slipped down the womb and reached the vagina into which 
some one put his hand and took it, the male child, out. It was 
called Ongkhot because it had its limbs (ong= anga) khot 
(=curved). Finding that the womb was still bulging some one 
inserted his hand in it and took out another child who was called 
Valayot because “the womb was seen again”. 

Seeing the sister in deep agony the brothers Phari and Sukrip 
came out to fight the buffaloes killing a number of them and 
forcing others to take shelter in a cave. Then comes the story of 
the fight of Phari in the cave which is almost identical with the 
one in other versions: Phari asking Sukrip to conclude from the 
colour of the blood flowing out of the'cave as to who is killed: if 
it is light red, it is Phari, if it is deep red it is buffaloes. Phari 
killed the buffaloes but from the light colour of the blood Sukrip 
thought that it is Phari who had been killed and so he returned to 
his kingdom of Kasi. On coming out of the cave and not finding 
Sukrip anywhere near it, Phārī flew into rage and turned him out 
of the city. 

This is followed by the Nanthiyak episode which in its main 
contours resembles that of Nonthuk in the Thai Ramakien. In brief 
it recounts Nanthiyak having poisonous hands killing any one to 
whom he would point his finger, A lady of the name of Khanthapi 
approaches him and luring him with the promise of marrying him 
makes Ei ag as she would. She dancing and Nanthiyat 

iig me sap us Ber fingers owardsiher head with Napthiy 
doing the safe Wit is unde iis 
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On reaching Kasi Nang Khanthapi demonstrates to King 
Thattaratha through her dance the way she had killed Nanthiyak. 
Overpowered with passion the king ejaculates. Khanthapi collects 
his semen and deposits it in the mouth of Nang Kasi, the blind 
mother of Ongkhot and Valayot lying under a fig tree with which 
she gives birth to a son named Hualaman (Hanuman). 

Nang Kasi died seven days after the birth of the son but before 
that she had advised him to help himself with the fruit of the fig 
tree; it is on it; she said, she had subsisted for some time. One 
day Hualaman (Hanuman) noticing the red sun coming out of the 
crest of the mountain took it for a fruit of the fig tree and jumped 
out to swallow it burning himself completely in the process. The 
sun noticing the bubbles of blood on ‘his’ chariot and inferring 
thereby that some one with spiritual merit had been killed, 
sprinkled the liquid Nam Chai Khai on the bubbles recreating 
Hualaman, this time with greater spiritual powers in that he could 
assume any form as he wished. 

Though willing to help his ally Sukrip, Rama did not want 
to follow the unrighteous path of invading the territory of his 
adversary. He asked Sukrip to tie a piece of cloth on his hand to 
enable him to distinguish the two brothers to challenge Phari for 
a duel who flew out with a bow and arrow making Sukrip take 
refuge with Rama. With Phari following him there, Rama charged 
him with trespassing into his territory and shot an arrow at him. 
The same charge he repeated when Phārī protested at his inter- 
vention but offered to save his life were he to agree to the arrow 
taking out of his body the quantity of the blood needed to satisfy 
a fly. With Phari declining the offer, he fell dead. š : 

On having been crowned the king of Kasi Sukrip offered = 
three nephews Ongkhot, Valayot and Hualaman to Rama an 
Lakkhana and volunteered to escort them to their capital of 
Kururathanakhon. ac RES 

From now on it is the episode of the search for Nang Sd 
Hualamān possessing supernatural powers, he was commissione 
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Rot Ta Phai who but reduced him to ashes and 
EE enn by sprinkling Nam Chai Khai on a clot of blooq 
of his heart stuck to the door of his hermitage. He removed the 
leech with the saliva of his mouth when it stuck to his body When 
he went to the pond of the hermitage to wash his face on brushing 
his teeth with a twig, removing the drops of blood oozing out due 
to the leech-sucking with a towel with all the activities resulting 
in the temporary loss of his spiritual power which was why during 
the jump this time he could not overfly Laügka. Coming to know 
through conversation between the two maids of Langka the 
presence of Nang Sida in a garden he approached her, presented 
the signet ring of Rama to her with an offer to carry her to him 
which she declined on ground of public censure, suggesting on 
the contrary to carry her message to Rama to come to Langka 
with his convoy to ask Raphanasuan for her release and on his 
refusal to do so to secure it through force. Next was Hualamān's 
adventure in entering the palace of Raphanasuan and tying his 
hair with those of Mandodari with the slapping of the inscription 
on the door that the hair could be untied only if Mandodari were 
to strike his head with her fist first and pulling the pillows from 
under his head making him wake up. With Mandodari striking 
Rāphanāsuan's head with her fist, he lost his divine vision. 

Hualamān was punished for his misdemeanour by being set 
aflame by being Wrapped in oil-soaked cloth which made him 
bum the city of Langka. The fire on his body he extinguished by 
jumping into the sea. 

Ongkhot was then Sent to Langka with a letter and presents 
fo persuade Rāphanāsuan to release Nang Sida to which he agreed 
if Rama were to come to it by building a succession of rafts which 
fle CRUS ee) did in seven years with Hualaman playing 
Important role in it. 
ena he te nan PE) geing rod i 

g of the rafts despatched his daughter to 


ae genesis who having swallowed the sweat of the toiling 
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In terms of the word sent through Oügkhot by Raphanasuan 
Rama sent Valayot to inform him of the completion of the 
succession of rafts and to ask for the release of Nang Sida. 

. Raphanasuan went back on his word and refused to part with 
Nang Sida. He called for astrological calculations from Phik Phi 
who predicted bad luck for Langka and its people in front of. 
Valayot making him order his (Phik Phi’s) expulsion in anger 
forcing him to join the camp of Rama where he predicted bad 
luck for him to the tune of his near death on the seventh day for 
which necessary precautions were taken like Hualaman taking 
care of the aerial region with his extended palm and the earthly 
region by other princes. On the seventh day the king of Pattalum 
came to Rama and carried him away to avenge the birth of an 
illegitimate child to his daughter and put him in a cage. Rama 
found missing, Phik Phi explained everything to Hualaman, 
showed him the way to Pattalum to which the latter reached 
through a hole in a lotus stalk and turning himself into an old 
maid overheard two servants of Pattalum king leaving for the 
mortal world to procure a poisonous liquid which was to kill 
Rama. He killed the servants and turning himself into a fly 
perching on the shoulder of a maiden entered the palace, smashed 
the cage, delivered Rama, defeated the Pattalum king and 
appointed his som Rotthayi the king in his place. 

The battle of Langka now began, Phik Phi told Rama that 
Raphanasuan could be killed only with the weapon of Thasaphon 
or Vasir lying in the bed of the ocean and guarded by a demon. 
Hualaman procured it for him. In the battle Raphanasuan stretched 
himself to the height of mount Yukhanthon while Rama ascended 
the shoulder of Hualamān to be at par with him in height. He shot 
Thasaphon which killed Raphanasuan after which he appointed 
Phik Phi the ruler of Langka in his place and returned to his 
kingdom of Kururathanakhon along with Nang Sida and 
Lakkhana. Finding the kingdom overcrowded he set up new 
Settlements at Lavo, Phitsnulok, Nakhonsawan, Nanthirat and 
Ayuthiya—all in modern Thailand. Finally, he made Ayuthiya his 
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Rama had sixteen thousand maidens of which Nang Sida was 
the first. One day when he was on a tour of Ayuthiya, Nang Sida 
made a portrait of Raphanasuan at the request of some maidens 
which, as Rama came back in the meantime, she concealed under 
a seat. When Rama sat on it, the portrait spoke out: We both 
belong to the royal lineage. Why was he then sitting on his head? 
On discovery that it was Nang Sida who had drawn the portrait 
he ordered her execution which Lakkhana took upon himself to 
carry out but which he avoided on account of her being pregnant. 
Indra then turned himself into a newly-dead dog whom Lakkhana 
killed and carried the blood-soaked sword to Rama to convince 
him of Nang Sida’s execution. 

Nang Sida took refuge in the Ašrama of the sage 
Thipracakkhu (Divyacaksus) where she gave birth to a son called 
Phra But. Later the sage made another child of the like 
appearance, infused life in it and named it Phra Hup. 

Coming to know from his mother that Rama was his father, 
Phra But left along with Phra Hup for Ayuthiya. In the battle with 
Hualaman for the refusal to pay taxes to his agents the former 
was wounded in fighting Rama who could not defeat them. Phra 
But then took the vow that if the person shooting at him was his 
father, his (Phra But’s) arrow would entwine his body like a lion 
and return to him. This is what exactly happened. He recognized 
his father. The princes were ushered into the palace and were 
crowned to rule over half the kingdom. Accompanied with the 
two princes Rama and Lakkhana went to the hermitage of the sage 


and brought Nang Sida to Ayuthiya. Phra But and Phra Hup were 
crowned the rulers of Ayuthiyā. 


Folk Elements in the Story 


There are certain elements in the story which have given rise 


fo certain beliefs and practices in Laos. One of these relates to 


fighting the buffaloes by Nang Kasi Rajathida, the wife of phar 
whose skirt in the process Wi 
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a few pieces. The art of making this type of ski i 
goes back to that period. pati als leco 

There is a belief in Laos that the buffalo horns have developed 
backward bend and curvature since the time Nang Kasi fighting 
buffaloes had fallen on the horns of one of them causing bend 
backwards and develop a curve. 

The story has the incident of Hualaman wiping off blood from 
his forehead with a towel after a leech had stuck to his body while 
having bath in a pond. The leech had dropped off with the 
application of his own saliva. The belief is that since that time 
monkeys have come to have red hair. 

The next belief relates to Hualaman putting a small quantity 
of rice in his jaw when he could not finish the ball of rice the 
sage had offered him to eat when he had descended on his Arama 
on overflying Langka. The belief is that it is since that time the 
monkeys have developed the habit of keeping things in their jaw. 

Still the next belief concerns itself with the burning of the 
body of Hualaman. He had gone to the top of the palace when it 
had caught fire. Now, when the monkeys’ body catches fire, they 
are seen to go to the roof of the building, a practice owing its 
origin, according to popular belief, to that event. 

The last one : When Rama did not believe Hualaman’s word 
that he had burnt the palace of Raphanasuan in Langka, he told 
him to close his ears and hear the crackling sound of Hup, Thup. 
It is believed that one can hear this type of sound even now. 

The anecdotes accompanying the setting up of the new 
settlements by Rama, found also in Pha Lak Pha Lam, ae 
the city of Kurunathanakhon overcrowded also have fo 
overtones. Thus Rama is said to have ordered Hualamān to follow 
the arrow Thasaphon after he had shot it while he was ae 
mount Sapphaya on his palm and to place the P cuc 
place of his (arrow’s) fall which he did and after clearing dr 
waited for Rama. Since he did it without fixing an pu 
ane abandoned the place (Ja) and so it came to De 

opburi. : 

After laying the city of Phitsnulok Rama went along i s= 
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festivities giving the feeling that it was a veritable heaven, Rama 
laid a city there called Nakhon Suan, Nagara Svarga. An old man 


told Rama of the presence of a hill in the neighbourhood which 


was protected by a demon Nanthirat with his thousand attendants, 
Rama shot an arrow which scared the demon to run away to the 
Northeast of Laos as also turned all the fruits sweet which starved 
the demon to death who wanted to have sour ones. A mound grew 
over his dead body. In the vicinity of it Rama laid a city called 
Ayuthiya. 


Rama Jataka 


The next version in literature of the Rama story in Laos is 
the Rama Jataka, a tale of Dašaratha and a tale of Rama in the 
collection of fables (pakorn) in the second book entitled Book of 
the Frogs, Mandüpakorn. The tale of Dašaratha tells that he had 
four sons Rama, Bharata, Lakkhana and Sataghana. In old age 
the king retires to a forest to live with Lakkhana and his mother. 
The tale of Rama describes the abduction of Sita by Ravana 
against whom Rama Wages war in his own interest and that of 

īgaņa), the brother of Ravana, to avenge a wrong 
done to him. After the victory Rama installs Piphek as the ruler 
es reflect in a Way the short versions of the 


Story as tales or fables distinct from the bigger works dealing with 


the war of Lanka. 


The Rama Jataka is divided in two sections 
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consists, Of twenty chapters andthe serdi ng ee 


Rama Story in Laos 107 


first part after the usual formula of a Buddhist Jataka gives the 
history of the hero and the villain. Tapparames, a descendant of 
Brahma had two sons Thottaroth and Wirulhok with their capital 
in Inthapat near Angkor. On account of the deficiency in handling 
arms the father appoints the younger son as his successor which 
makes the elder one leave home and set up a capital of the name 
of Mahanathi Sri Phanpao in the valley of the Thon river. Under 
the advice of a Naga king who happens to come along there he 
shifts his capital to the other side of the river which he names 
Chanthaburi Sri Sattanag which is obviously Vinchieng. The Thon 
river is Mekong. In course of time Raphanasuan, son of Wirulhok 
comes and forcibly takes away Thottarath's daughter Santha. On 
coming of age Thottarath's sons Rama and Laksana having 
acquired proficiency in the use of arms volunteer to avenge the 
insult to their family by their cousin. They subdue Rāphanāsuan 
and in their long journey from Inthapat back to their capital 
contract many matrimonial alliances. There is reconciliation in 
the families in course of time and Santha’s hand is given in 
marriage to Raphanasuan. 

There is no Rama story in the sense it it familiar to the people 
of the region in the first section. In the second section there is 
mention of Raphanasuan who feeling unsatisfied with his 
surroundings moves to the south and founds a city called Langka. 
He violates on assuming the form of Indra his queen who on 
realization of the wrong done to her asks her husband to allow 
her to be born on the earth to avenge it. She is born as the daughter 
of Raphanasuan and Sudtho (Montho of Ramakien and Mandodari 
of the Valmiki Ramayana). Because of the prediction of the royal 
astrologer Philophi (Vibhisana), the brother of Rāphanāsuan e 
18 abandoned but is protected by the genii till she is diso 

Y an unnamed Rsi (the name is Chanok or Janaka in ot p 
versions). When grown up, she is given in marriage to ues vA 
alone among the suiters including Raphanasuan was able to 

© ancient bow in the possession of the seer. n 
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golden deer. Phya Krut (Jatayu of Valmiki Ramayana and Sadayy 
of the Ramakien) opposes him but is killed by the ring which 
Raphanasuan pulls out of the finger of Siya and which later is 
restored to Rama and which serves as the means for identification, 

Upto now the story of the Jataka is more or less the same as 
in the Valmiki Ramayana and the Thai Ramakien with only one 
important omission, the intrigue of Kaikeyi. 

The story now moves on : In the course of his wanderings in 
search for Siya Rama eats a certain fruit which turns him into a 
monkey during which the following incidents take place: 

An unnamed seer (Kodam of Ramakien) has a daughter 
Phoengsi (Sawaha of Ramakien) and two sons Sangkib and 
Phalichan (the names are mixed up in the Jataka and the activities 
connected with one in other versions are ascribed to the other). 
As the children grow, the seer develops the feeling that they are 
not his. By invoking divine help for verification he throws them 
into water. While Phoengsi comes back, Sangkib and Phalichan 
disappear over the waters to found their own settlement called 
Kasi (Khidkin in the Ramakien and Kiskindha in the Valmiki 
Ramayana). Sawāhā is turned into a female monkey by eating 
the same fruit as Rama had eaten. With their mating is born a 
monkey Hunlamān (Hanuman). 

A bull born of Thoraphi after killing his father challenges 
Sangkib in a mortal combat. Sangkib’s younger brother Phalichan 
waiting outside the cave where the combat takes place seals its 
Po eH AME his elder brother is killed therein. The elder 
ue Ed through the cave charges the younger one with 
Š ry. After a series of combats between the two he is killed 

Y an arrow of Rama who has formed an alliance with the 
younger one, 


a demon Nantha (Nonthuk, Nandaka of the Ramakien) is 
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By the time of alliance with the king of Kasi Rama is released 
from the curse of his existence as a monkey. Now Kodtaraj, the 
widow of Sangkib who had been injured and blinded while 
assisting her husband in his fight with his brother is cured of the 
blindness by Rama and begets a son through him as a bargain 
who, Kwan Taofa, is to become one of his leading generals in 
the war with Raphanasuan. 

All preparations having been undertaken, Rama begins his 
advance on the enemy. The compaign against Lanka is almost 
the same in the Rama Jataka as is described by Valmiki and the 
Ramakien with the exception that it has a character peculiar to it 
only not figuring in any of the existing versions of the Rama story. 
It is a divine steed Manikab, a present from Indra, a constant 
companion of Rama since the early days of Inthapat who apart 
from being a resourceful mount is his trusted friend and counsellor 
with the credit of having saved the life of Laksana from Rama 
who had gone into a frenzy of anger on learning the loss of Sita. 

On the way to Lanka Rama sends Hunlaman and Kwan Taofa 
to ascertain the whereabouts of Sida and to find out as to what is 
happening to her. Except for minor details and an important side 
issue the account is the same as in the Ramakien. The side issue 
concerns itself with the asylum the two brothers take with the sage 
Tafai “The Flame-eyed one" (Narod of the Ramakien, Skt. 
Narada) with magical powers. The brothers (it is only Hanuman 
in the Ramakien, Ongkhot continues to be on the other side of 
the ocean) are worsted by the sage as in the Ramakien. The side 
issue is important in its being a favourite farce and consequently 
being quite popular. The brothers arrive in Lanka and their 
adventures are the same as in the Ramakien with the exception 
that there is no mention in it of the attempt of Sida to commit 
suicide. There is then the story of the tying of the hair of 


Raphanasuan with those of queen Santha which could be untied 


only with the boxing of the head of Raphanasuan by the queen, an 


episode common to many Southeast Asian versions and has its 
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date from the days of Ayuthiya which precede the Ramakien of 
1798 A.D. The brothers playing havoc with Lanka, are caught 
and finding it impossible to punish them, are set afire, jn 
pursuance of their own suggestion to get rid of them. This done, 
they suffering the agony move about the palace and other 
buildings which catch fire with the result that the whole city gets 
engulfed in flames. Not able to extinguish the fire on their bodies 
they hurry back to Inthapat. Unlike the Ramakien they do not 
invite Rama’s anger in having overstepped their brief. Their action 
of making their seat as high as that of Raphanasuan by coiling 
their tail has its counterpart in the Ramakien. 

Manikab now advises Rama to find an ancient chart which 
shows the shallow from where to cross to Lanka. Hunlaman and 
Taofa who are assigned the task find it inside the gigantic fish 
under the ocean sustaining the ocean. Rama then shoots an arrow 
informing the adversary of the impending attack unless Sida is 
restored to him. Rāphanāsuan calls a council of war in which 
having been advised against keeping. Sida he throws out his 
advisers Phibphi and Inthachit together with his son Chetthakumar 
who along with their families join Rama, he being after all their 
cousin. 

_ Now, we come to the war of Lanka to which the Valmiki 
Ramayana devotes a full Book and the Rama Jataka a big portion, 
not as big, however, as does the Ramakien. There are some extra 
episodes in the Rama Jataka than the Ramayana of Valmiki. The 
has.also some more of them. Many 
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A banana trunk disguised as Sità's corpse floats past Rama's 
camp. While Rama is taken in, Chetthakumar exposes the fraud. 
Four of the generals of Lanka are killed in the fight during which 
one of them had seen real and magical snakes to annahilate the 
army of Rama which are, however, thwarted by magical garudas, 
the traditional enemies of serpents. Maiyarab, the magician 
charms Rama’s army to sleep and carries away Rama to the nether 
world, Patala, his habitat. Hunlaman and three brothers rescue 
Rama and kill Maiyarab. 

Rāphanāsuan's nine sons put up fight and are killed. 
Raphanasuan goes up a hill to have a look at Rama’s camp. Rama 
shoots an arrow and Rāphanāsuan takes to flight. Raphanasuan 
wounds Rama with the lance, the Mokkhasakdi. Hunlaman brings 
a mountain of herbs. Chetthakumar cures Rama. In the final battle 
Raphanasuan is vanquished and killed. 

Sida is restored to Rama at the initiative of the dowagers who 
request Rama to accept the throne of Lanka which he declines, 
and anoints Phibphi, the brother of the dead king, its ruler. After 
a stay of four months in Lanka to give rest to his army, Rama 
returns to Inthapat founding a number of settlements on the way 
such as Phitsnulok, Nakhon Sawan, Sri Ayuthiya, Nakhon Raj, 
Phutthaisong and Pimai. 

The Rama Jataka lacks the episode of Sita’s ordeal by fire, 
a common refrain of Indian and other southeast Asian versions 
of the Rama story. 

The story continues to the point where Rama procures the 
wonderful fruit which has the capacity to change monkeys into 
human beings. 

Once when Rama is on an inspection tour of his kingdom the 
maidens-in-waiting persuade Sida to draw a portrait of 
Rāphanāsuan whom they had never seen. Rama’s sudden arrival 
puts them all in confusion. Rama’s enquiry yields the information 
that it is Sida who had drawn the portrait. He then orders Laksana 
to kill her. He takes her out and returning after a while with the 
blood-soaked sword as proof on killing a dog tells his brother that 


he had carried out the ghastly act. Meanwhile Sida mounted on 
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Manikab is taken to the seer who had brought her up from 
childhood and in time gives birth to a son named But (put < 
putra- son). Later the seer with his magical power creates another 
son like him in appearance named Hup (=image). As they grow 
they come into conflict with Hunlaman's minor officials which 
develops into such a major affair that not only Hunlaman but 
Rama and all his brothers come out to help the officials against 
the rowdy boys. The weapons of either party causing no harm, 
Rama enquires of the boys of their parentage and is informed that 
they are his sons who have never seen him, their mother living 
all by herself in the hermitage. This is the harbinger of reunion 
of the husband and the discarded wife and the happy life of them 
and all others thereafter. 
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Sita—How She is depicted in the Rama 
Story of Southeast Asia 








One of the most important characters of the Rama story after 
Rama and Hanumman is Sita, the consort of Rama. It is not possible 
to imagine the Rama story without her. While Kausalya, Kaikeyi, 
Surpanakha, Mandodari and Tara occupy only a small space in 
it, Sita has her presence almost all through particularly after her 
marriage with Rama. She is the pivot round which the whole story 
moves. 

Her very birth is mysterious. Valmiki describes her to have 
come out of the earth with Janaka tilling the land, her very name 
owing itself to that incident; the literal meaning of Sita is furrow; 
whom he took along with him to his capital of Mithila, adopted 
her as his daughter and to find a match suitable for her laid down 
the condition of lifting the bow of Siva he had with him. Rama 
fulfilled the condition and got the hand of Sita. 

The Southeast Asian versions have their tales to describe her 
birth. She is Laksmi incarnate in the Thai version. According to 
it a demon of the name of Hirantayaksa had been a great source 
of trouble. To destroy him Lord Isuan (ISvara, Siva) asked Lord 
Narayana to take birth on the earth. He agreed to do so provided 
the Cakra, Gada, Anantanaga and Laksmi were also to do so. wa 
the Lord agreeing to this, Narayana (Visnu) incarnated himse 
< Rama, Cakra as Bharata, Anantanaga as Laksmana, Gada as 

atrughna and Laksmi as Sita. a A 
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the difference that the incidents taking place prior to that which 
the Southeast Asian versions describe figure nowhere in any of 
the Indian versions. In the Ramakien, the Thai version of the 
Rama story, when a divine being appears with a tray of four rice 
balls from the sacrificial fire lit by sage Kalaikot, the Thaj 
counterpart of the deer-horned sage RsyaSrnga of Indian versions 
on obtaining permission from Siva for going ahead with 
preparations for the sacrifice in deference to the wishes of 
DaSaratha for begetting a son, the Putresti, a crow demon, Kākanā, 
coming from the South pounces on them and flies off to Lanka, 
she having been deputed to do so by Ravana to whom his consort 
"Mandodarī drawn by their irresistible smell had petitioned for 
acquisition. Mandodari partakes of the balls, conceives thereby 
and delivers a girl who as soon as born cries aloud thrice: “kill 
Ravana, kill Ravana, kill Ravana”. Alarmed at this Ravana 
enquires of his astrologer brother Vibhisana about. her future to 
which his prediction is that she is most inauspicious and is going 
to be the cause of the destruction of the Raksasa race. With a view 
to getting rid of her Ravana hands her over to Vibhisana asking 
him to do with her as he would like. Vibhisana puts her in an 
urn and floats her in a river. While in the river its presiding deity 
Maņimekhalā takes care of the baby girl. The urn in its onward 
movement reaches the very bank of the river where King Janaka 
who had repaired to forest to practice austerities had come to take 
bath, He notices the urn, opens it and finds a baby girl in it. 
Thinking that she could be an obstruction to his penance he closes 
the urn and digs it under the roots of a tree and goes back to his 
C ue years pass. The king now thinks of going back 
SENS yc e members the um. A sud 
WDR. ds mie of his retinue is able to locate it. He takes 
WU šā à ae imself and starts tilling the land. He diens 
Es ofa tree. He opens the urn and finds a dazzling!y 
ed ming out of it. He adopts her as his daughter, 
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In the Laotian version called Phra Lak Phra Lam Indra's wife 
is reborn as the daughter of Ravana to take revenge on him for 
his having adopted the form of her husband (Indra) and ravished 
her. Soon after her birth she began attacking Ravana with a knife 
prompting Ravana to order her throwing in water. She, however, 
is saved by a hermit who adopts her as his daughter. 

Gvay Thuaraphi, another Laotian version of the Rama story 
also has the element of Indra’s wife in it. She is referred to by 
her name there which is Sujata. She reincarnates herself as the 
daughter of Ravana. There she is described as appearing on the 
lap of Ravana for the same reason as mentioned in the other 
version. On the advice of the astrologers who predict that she will 
cause Ravana’s death, she is placed in a golden casket and set 
afloat in a raft in the ocean to be adopted subsequently by a hermit 
as his daughter. 

The Rama Jataka, a still another version of Laos also records 
her as the incarnation of Indra’s wife who is abandoned by her 
father Ravana on the advice of his brother Vibhisana for his 
prophecy for her bringing about his (Ravana’s) downfall. The 
child is guarded by the spirits of the forest and is later adopted 
by a hermit as his daughter. 

In the Rama Thagyin, the most popular version of Myanmar 
of U Aung Phyo of the 18^ Cen. Sita is said to be an incarnation 
of a beautiful celestial maiden whom Ravana had tried to molest. 
She escapes from him, descends on the earth, kindles fire and 
jumps into it to be reborn later as a baby girl who is brought to 
Lanka, is put in a casket and is set afloat in the ocean by terrified 
Ravana. The casket is brought to a strip of land by waves. King 
Janaka who was ploughing land at that time as part of the 
austerities under the advice of gee the casket and 
the baby in it and adopts her as his daughter. 

The. motif of Sita fos is also found in the Khmer literary 
Version the Ramaker (Ramakerti) but it is not the ocean there m 
à river (as in the Ramakien), the Yamuna. She is not pigs 
there as the daughter of Ravana. Her adoption by King Janaka 
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According to the Malay Hikayat Seri Ram it is not Mandodarī 
who partakes of the sacrificial balls brought by the crow demon 
Gagaksvara—that is the name of her that figures there— but 
Ravana himself. With this figures there the episode of Dasaratha 
sleeping with Ravana’s wife Mandudaki who in reality was the 
replica of DaSaratha’s own wife Mandudari. As a result of these 
two events Ravana’s wife gives birth to Sita. Since the astrologers 
predict that she is destined to cause Ravana’s destruction, she is 
placed in an iron box and set adrift in the sea and eventually 
becomes the adoptive daughter of Maharisi Kali of Durwatipurwa, 

In the Javanese version of the Rama story called Sarat Kanda 
Sita as Ravana’s daughter is said to be the reincarnation of 
Visnu's consort called Mandang. According to the Wayang Siam 
version Lord Visnu's wife called Siti Andang Dewi reincarnates 
herself on the earth to take revenge on her ravisher Serajuk 
(Sirancak) who is the future Ravana and she enters the body of 
Ravana’s wife through her mouth which makes her pregnant. At 
the prediction of Ravana’s brother that she will cause disaster, 
she is placed in a jar which is then set adrift on the ocean. 
Eventually she is discovered by Maharisi Kala Api and grows into 
a beautiful girl named Sita Dewi. 

From what has been said above, it would appear that there 
are some common elements in the account of Sita's birth in 
different versions of the Rama Story in Southeast Asia. These are: 

(1) Sita is the reincarnation of a heavenly being, of Laksmi 

in the Ramakien, of Indra's wife Sujata in Phra Lak Phra 
Lam and Gvāy T huaraphi (in the former she is just 
referred to as Indra’s wife while the latter gives her 
name), of Visnu's consort Mendang in Javanese Sarat 
Kanda, of a beautiful heavenly damsel in Myanmar's 
Rama Thagyin, or a miraculous being like Mandudaki 
who was a replica of Dašaratha”s wife Mandudari. 

(2) The motif for reincarnation in all the versions with the 

exception of Thai Ramakien and the Hikayat Seri Ram 
IS revenge, the wife of Indra, Sujata, vowing it for ier 
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G) 
. (4) 


(5) 


(6) 


(7) 


her consort Indra in Phra Lak Phra Lam and Gvāy 
Ti huaraphi of Laos; Sita Andang Dewi, the wife of 
Visnu, vowing it for having been ravished by Serajuk in 
the Wayang Siam version of Malaysia; a most beautiful 
maiden having been ravished by Ravana vowing it in the 
Rama Thagyin of Myanmar. 

In the Thai Ramakien Laksmi incarnates herself as Sita 
as per the wish of Narai (Narayana =Visnu) who 
consents to reincarnate Himself in deference to the wish 
of Isuan (I$vara-Siva) to destroy Hirantayaksa who is 
born as Ravana. In the Hikayat Seri Ram it is through 
an altogether a different phenomenon under which she 
appears on the earth. 

She is predicted by Vibhisana and other soothsayers to 
cause the destruction of Ravana and the Raksasa race. 
As a consequence thereof she is abandoned. The act of 
abandoning is: (a) she is put in a glass urn in the 
Ramakien (Thai), Wayang Seri Ram version (Malaysia) 
and Sarat Kanda (Indonesia) (b) in a box in the Rama 
Thagyin (Myanmar) (c) in an iron box in the Hikayat Seri 
Ram (Malaysia) (d) in a golden casket in Gvay 
Thuaraplī (Laos) or (e) just left in the forest in the Rama 
Jataka (Laos). 

The urn or the box or the caskets floated in a river (to 
ultimately reach the sea) in the Ramakien (Thai and Phra 
Lak Phra Lam (Laos); in the Yamuna in the Sarat Kanda 
(Java, Indonesia); in the ocean in the Rama Thagyin 
(Myanmar) and Wayang Siam and Hikayat Seri Ram 
(Malaysia) and (on a raft) in Gvay Thuaraphi (Laos). 
In the course of floating the baby girl is protected by the 
river goddess Manimekhala in the Ramakien (Thai); is 
guarded by the forest spirits in the Rama Jataka or 
The glass urn/the box/the casket while afloat in river 
ocean reaches the place where King Janaka is practising 


i kien (Thai) and Ramaker 
penance in the Ramari mijās 
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Thuaraphi and the Rama Jataka (Laos); Maharisi Kali 
of Durwatipurwa in the Hikayat Seri Ram (Malaysia) anq 
Maharisi Kala Api in the Sarat Kanda (Java, Indonesia), 

(8) On discovery the glass urn is buried under the roots of 
a tree by Janaka first, the girl in it being taken to be a 
potential source of obstruction to penance and then dug 
up twelve years later with the ploughing of the land 
pulled by the sacred bull of Siva after attempts of his 
retinue had failed to trace the urn had met with failure. 
From the discovered urn a beautiful grown up girl steps 
out (Thai Ramakien). 

The child is discovered from a floating jar by Maharisi 
Kala Api and grows into a beautiful girl named Sita Dewi 
(Java, Indonesia). 

The other versions simply say that she is discovered by 
a hermit/King Janaka/Maharisi Kali of Durwatipurwa 
and is adopted by him as his daughter. 

(9) Only two versions have explanation for the name Sita 
and those are the Gvay Thuaraphi of Laos and the 
Ramaker of Kampuchea. According to Gvay Thoraphī 
Sita is a combination of two words si and ta. The first, 
si, meaning rubbing and the second, ta, meaning eyes. 
She came to be so called because the hermit on opening 
the casket saw the child raising her head and rubbing the 
eyes. According to the Ramaker the king of Mithila saw 
a god’s daughter in a raft and gave her the name Sita 
because of her being like the moon in a full moon night. 

(10) Only in one version, the Thai Ramakien, she is shown 

to cry as soon as born three times “kill Ravana”. 

A comparison of the account of Sita’s birth in Indian versions 

wae x aci Asia would reveal that the motif of Sītā 

versions “There is S v dug out of it is found in me is 
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only GS VET ° a typical Southeast Asian innovation. It! 
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floated in water and then dug into the earth from which it is dug 
out twelve years later. š 

The Dašaratha Jataka records Sità to have been the daughter ' 
of King Dašaratha and thus a sister or half sister of Rama. The 
same is the case with the Luang Prabang version Of Laos where 
she is said to be the daughter of King Dašaratha's fourth queen. 
In the Hikayat Seri Ram of Malaysia the plot is so contrived as 
to make her the daughter of Dasaratha as well as of Ravana. 

The Southeast Asian versions describe Sita to have been a 
stubborn type of lady; a streak of that side of her character 
manifesting itself in her insistence on accompanying her husband 
to forest much against his protestations, a side that distinguishes. 
her from her other similarly placed sister-in-law Sumitra as also 
her taking umbrage at Laksmana's reluctance to leave her alone 
after his elder brother had left her in his (Laksmaņa's) care while 
pursuing the golden deer and her slanderous accusations on 
hearing the fake anguished cries *O Laksmana, O Sita!”. In the 
Myanmar version she noticing a golden deer frolicking near her 
hut expresses the desire to Rama to have it for her, she having 
taken fancy to it. Rama dissuades her pointing out the 
impossibility of a deer being of gold. Thinking that Rama is 
saying so for he does not want to fulfil her, wish, she darts forth 
in a fit of rage, pulls out an arrow from his quiver and tries to 
dig it into her chest. Rama in all consternation takes it away from ` 

"her and says that if she is so insistent in having it, he would have 
it for her. Saying this he goes out in pursuit of it And what . 
follows is a familiar story. 

The Thai version has a different indicator of her stubbornness. 
After she repairs to the nether region on having been forsaken 
by Laksmana who could not kill her as ordered by Rama on the 
Suspicion of her having a soft corner for Ravana (for her Rr s: 
his portrait to satisfy the curiosity of her maid Adul, the daugh = 
of Strpanakha in reality out to take revenge for the DUE 
to her mother; who coaxed her to do so under a cunning pian 0 
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aving treated her badly on mere 
SERVI i cot MM Bie ae when she tried to explain 
E DT of the case. She tells Hanuman that she would 
come to Ayodhya only when she gets to know that Rama is no 
more. Then Rama to have her with him by all means plays the 
ruse and sends Hanuman with the false news of his death. She in 
all sorrow comes to Ayodhya. There she discovers that Rama is 
alive. Feeling that a trick had been played on her she flies into 
rage and returns to the nether world. At the end of the story when 
Lord Siva summons her and Rama at the routine divine assembly 
held every hundred years (to know the goings on in the creation), 
she refuses to accept Rama even when asked to do so charging 
him with many a misconduct. She relents only when the Lord tells 
her that it is His wish. This she finds difficult to ignore. 

The Javanese (Indonesian) version shows an altogether 
different side of the character of Sita. She is depicted there to be 
going into nostalgia for her life in the Palace. She would 
remember the maids who had served her there. This would make 
it very difficult for her to control her tears. To beguile her Rama 
brings her a rabbit and a wild swan. Once Laksmana comes across 
à young monkey whose parents had forsaken it. Another time 
Rama notices chicks of a peahen tormented by hunger. The chicks 
had nobody to look after them; their mother having been devoured 
by a wild animal. These Rama brings to Sita. In this way over a 
Period of time a small zoo comes up near the hamlet Paficavati 
[In the Javanese version that is the name of the hut put up by 
Rama in the forest rather than the name of the forest as in India] 
to keep Sita busy. She is shown to be very kind to all the birds 
and animals in her care. 

Another instance of her kind disposition is furnished in a Thal 
episode and the Rama 7; honmyo of Saya Htwe of Myanmar which 
is based on an oral account of a marionette dramatist. One day 


she goes to a river to take bath leaving her son Mangkut with the 


Sage Vajmrga (Valmiki) in meditation, On the way she notices 
Some monkey mothers jumping from one branch of a tree to 
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that what they are doing is no good for the young ones may suffer 
a slip. The monkey mothers retort that they are more mindful of 
their offspring than her for they are carrying them with them and 
not leaving them, as she has done, with a sage with eyes closed. 
Sita realizing her mistake goes back to the sage, picks up the child 
and goes to the river. In the meantime the sage getting through 
with his meditation does not find the child. Alarmed at the 
prospect of Sita losing the child, her only support in the forest, 
he through his Yogic power creates another child, the double of 
the original one. As he is about to infuse life into it, Sita returns 
with her child. Now, thinking that it is not necessary to create 
another child, the sage stops short of infusing life into it. Sita at 
this asks him to go ahead with it for that will give her child a 
companion to play with. And as goes the story, she brings him 
up with the same care and consideration as she does her own 
child. 

The episode of Sita’s fire ordeal figures in almost all the 
versions of the Rama story of Southeast Asia. In the Thai 
Ramakien it gets a different twist. In it Sita does not come out to 
meet Rama after Ravana’s downfall. She wants to prove her 
chastity first. As was the general belief in her time that it is the 
fire which proves the purity of a woman, she sends a message to 
Rama to invite all the gods to be witness to her walking on fire. 
The fire is lit and Sita asks Heaven and Earth as also the gods to 
witness her walking on the fire. With each step of hers a lotus 
appears beneath her feet. Sita comes out of the fire unharmed. 
Rama in all happiness takes her by the arm and seats her beside 
him. 

As shown above, the versions of the Rama story of Southeast 
Asia have woven their own magic web of stories and tales about 
Sita which are of gripping interest. This Shows how her 
multifaceted personality has caught their imagination. 
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The Mahabharata In World Literature 








The world's biggest epic, the Mahabharata has attracted the 
notice of the international community to the extent no other work 
has. Not only is it large in volume with its one hundred thousand 
stanzas in its present form, it is full of inordinate depth as well. 
Rightly does the text justify its name on both these counts: 
mahattvad bharavattvac ca mahābhāratam ucyate, on account of 
its large extent, mahattvat and its depth, bharavattvat 
(bhara=sara) the work is given the name Mahabharata. The 
kernel of the conflict between the Kauravas and the Pandavas, 


of a whole lot of episodes, narratives and parables to make it 
assume the ponderous dimensions that make the text proclaim: 
yad ihasti tad anyatra yan nehasti na tat kvacit, whatever is here 
whatever is not here, is found nowhere. 
1 1 is the comprehensiveness. 

Since in the tradition of the old Sanskrit texts the 


was felt to determine its original form with 
. ern methods of critical text-editing. 
dE a research institute of the name of the Bhandarkar 
western Ta aisttute was set Up in 1908 in Poona in the 
able OSA Maharashtra, Which with the help of a host, of 
Mahabhar. rought out the monumental critical edition of the 
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pioneering one of that of the Mahabharata-Mimamsa by C.V. 
Vaidya made their appearance over the years. Scores of scholars 
submitted Doctoral dissertations on its various aspects. There also 
appeared in journals a whole lot of shorter studies in the form of 
research articles necessitating the compilation of a full-length 
bibliography. 

At a popular level the Mahabharata came to be shown on 
the national network in Indian television. The telecast begun since 
October 2, 1988 was completed in ninety four episodes on July 
14, 1990. Since its introduction the telecast had continued to be 
shown for an hour every Sunday. It had been extremely popular 
with the Indian people who did not like to miss an opportunity 
to view it. In popular interest it has equalled, if not exceeded the 
Ramayana serial telecast some time past. The Mahabharata serial 
was watched with avid interest even in countries nearby India in 
spite of their different social and cultural milieu. 

In the context of the telecasting of the Mahabharata, it will 
be pertinent to mention a telefilm on it made in French by Peter 
Brooks which was shown on the French television some time 
back. A stage play on the work was also produced in the U.S.S.R. 
which had proved very popular there. 

In Thailand, the work, at least some episodes from it, are well- 
known. Very much a part of the Thai literature, the episodes of 
Nala and Damayanti and Savitri and Satyavan are familiar to the 
Thai people. It was King Rama VI who had first translated them 
into Thai. More recently, the whole of the Mahabharata n its 
condensed form is retold in Thai by Karuna Kusalasaya while the 
Bhagavadgita which forms part of it has been rendered m Te 
by Saeng. A couple of theses have also been produce S 
submitted for the degree at the Chulalongkorn Univers! di 
Bangkok. Of these mention may be made of pes o 
Causative Verbal System in Epic Sanskrit by Sub e ie 
Indraruna and Nominal Stem Formations and Compounds in 
Nalopakhyana by Dhirayuddha Sundara. š 
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is taken directly from the Vanaparvan of the Mahabharata, The 
classical Thai works deal with the narrative of Aniruddha, 
Aniruth, from the time of King Narai and the Unaruth which Was 
written in 1783. The hero of these stories is the son of Pradyumna 
and grandson of Krsna. 

In Kampuchea the Mahabharata has a long history. As early 
as the 6' Century A.D., records the Veal Kantal Inscription, a 
Brahmin Somašarman offered to Lord Tribhuvanešvara 4 
complete copy of the Bhārata and arranged for its continuous 
recital. According to another inscription, the Inscription of Prasat 
Prah That, of the mid-seventh Century A.D., _some one of the 
name of Bhavajfiana donated a copy of the Adiparvan of the 
Mahabharata to a temple. As per the Prasat Kandol Dom 
Inscription of the 9! Century A.D. Sivasoma, the royal preceptor 
of king Indravarman, was expert in the Bharata and other 
treatises. Many other inscriptions of Kampuchea also make a 
mention of the Mahabharata. 

The beautiful temple of Banteal Srei of the 10th Century A.D. 
has an episode from the Mahabharata on one of its pediments. 
The lympans of the Baphuon depict scenes from the Great Epic. 
The long wall spaces of the outer galleries of Angkor Wat have 
bas reliefs from the Mahabharata along with those from the 
Ramayana. The fight between the Kauravas and the Pandavas 
there covers 49 metres—the longest bas relief of the Mahabharata 
In the world, 


The well-known Kabuki drama Narukami is derived from the 
legend of R Syasmga kno 
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kemegdeku of the Subhasitaratnanidhi. The work was translated 
in 1778-79 by Blozan-tshul-khrims, from the White Mountain 
Monastery in the Chagar province from the Tibetan original of. 
Sa-Skya Pandita. 

In Indonesia the Mahabharata became the most important 
constituent of the cultural ethos of the people, to the extent that 
it has no parallel even in India. In the performing arts it reached 
so high a level of sophistication that the audiences are thrilled 
and moved to tears. The performance called the Wayang is 
believed to have been created by Barata Guru i.e., Lord Siva. 

The Mahabharata known in the Indonesian island as the 

Astadasaparva or just Parva in short, has excited a lot of creative 
talent. The introductory mangalacarana of the old Javanese 
Adiparva, in Vasantatilaka metre, recounts, the names.of the 
eighteen Parvans. Eight Parvans are extant in old Javanese prose 
adaptations which have Sanskrit quotations scattered throughout 
the narrative. 
_ The following Parvans are available in the old Javanese: 
Adiparva, Virātaparva, Udyogaparva, Bhīgmaparva, Asrama - 
vasaparva, Mosalaparva, Prasthanikaparva, Svargarohanaparva. 
The last parvan ends with a lengthy epilogue on the holiness of 
the Mahabharata with the fruits that accrue from its reading. 

Mpu Kanva’s Arjuna-vivaha is derived from the Vanapar- 
van. It marks the beginning of the East Javanese Kakawin 
literature and is the best both in composition and style. 

In Indonesia the Parvans are the symbols of the active p 
of victory and of the manifestation of the Absolute in the person 
of the king. The Mahabharata was also called Jaya (fato jayam 
udira i d in the third stanza of the 

yet). King Jayakrta celebrated 1 Qs iaa 
Ghatotkacasraya as an incarnation of Krsna can be Srnga-C jay 
who ruled at the end of the 13^ Century A-D. | Javanese 

There are a number of Kakawins or Kavyas In old Javan 

: is the last poet of the 
with Krsna as the central figure. Tanakung I$ m 
last century of the Majapahit empire. His Partha-vivan 
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of dice. Among the post-Majapahit Kakavins mention may be 
made of the Subhadra-vivaha, the marriage with Subhadrā or the 
Prthayana or the wanderings of Arjuna. In contents it agrees with 
the old Javanese Adiparvan. The Abhimanyu-vivaha is a close 
adaptation of the Virātaparvan in prose. Some minor Kakavins 
have also derived their subject matter from the Mahabharata 
Parvans: Astikasraya, Astikayana, Dimbi-vicitra, Ratnavijaya (the 
story of the demons Sunda and Upasunda) are based on the 
Adiparvan. The Indra-vijaya and the Ambāšraya are based on the 
Udyogaparvan. 

After the West had discovered India, it took a lot of interest 
in Indian literature. The whole of the Mahabharata was translated 
into English by Von Buitenan of the U.S.A. In the U.S.S.R the 
project of the translation of the Mahabharata into Russian was 
commenced in 1950. Under this the translation of the first five 
Parvans, upto the Udyogaparvan was done by V.I. Kalyanov and 
that of the sixth one, the Vanaparvan, was done by Y.V. Vasilkov 
and S.L. Neveleva. The translation of the other Parvans is in 
progress. Some time earlier B.L.Smirnev had published the 
translation of selected part of the Mahabharata in Ashkhabad 
(Turkmen, U.S.S.R.). In 1978 there had appeared an exposition 
by E.N. Tyomkin and V.G. Erman of the three legends of the 
Ramayana and the Mahabharata under the title “The Three Great 
Legends of the Ancient India”. An account of the Mahabharata 
Studies in the U.S.S.R. will not be complete unless mention is 
made of Grintsev’s important work: “Ancient Indian Epics, 


- Neveleva in her scholarl in 
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A Czech scholar Joef Jubaty wrote in German an article on 
the “Prosody in the Mahābhārata”(Z.D.M.G.,Vol. 43 1889) which 
is a unigue study of its kind. Lesny translated later into Czech 
the Nalopākhyāna of the Mahābhārata, which was followed by 
another translation (Prague, 1977) by Vladimir Millinev. The 
Bhagavadgita which forms part of the Mahabharata was 
translated into Czech by two scholars, Jan Filpsky and Jaroslav 
Vacek (Prague, 1970). 

In Romania Udriste Nasturel translated into Romanian from 
Greek the story of the Buddha’s life Verlasmsi Joasaf which 
contains a fragment from the Mahabharata: the parable of the 
animal lying at the edge of the abyss and exposed to dangers from 
everywhere, but still highly delighted when eating, told by wise 
Vidura to king Dhrtarastra. Still later another Romanian scholar 
Theofil Simenschy translated into Romanian fragments from the 
Mahabharata. 

The first time anything to appear on the Mahabharata in 
Hungarian was the Hungarian rendering of two of its episodes, 
the episode of Nala and Damayanti (1885) and the episode of 
Savitri (1889). In 1960 Ervin Baktay brought out from Budapest 
an enjoyable summary in Hungarian of the contents of the 
Mahabharata under the title Ramayana es Mahabharata. 
Interestingly, the Indian epic poetry is very popular in Hungary 
as shown by several new translations. One of them 1s the 
Mahabharata, Ramayana (Selected), Budapest, 1965 which is 
versified by Istwan Szerdahlly. - ? 3 

The Germans have evinced a lot of interest IN the 
Mahābhārata. As a matter of fact, the project of the eitea 
edition at Poona was initiated with the blessings and de s 
the famous German scholar Lüders. Several episodes he the 
Mahabharata were translated into German by scholars like pu 
Holzmann and Dahlmann. The philosophical portions d 
Mahabharata were translated into cd Paul Deussen 
the title Das Mahabharata als Rechisouch- PRA 
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Sorensen of the Copenhagen University devoted his whole life 
to the study of the Mahabharata whose place in Indian literature 
he scrutinized in his Doctoral dissertation in 1883. The 
monumental work, Index to the Names in the Mahabharata, an 
indispensable reference volume, which appeared in 1925 was 
prepared by Sorensen with the assistance of Elof Olesen (1877- 
1939) who edited it after Sorensen from 1904 onwards. 

Kurt Wulff (born 1881), a specialist in Southeast Asian and 
Eastern languages also contributed to the Mahabharata research 
with his thesis on the old Javanese Virataparvan and its Sanskrit 
original (1917). 

The Nala episode from the Mahabharata was edited along 
with a Latin translation by Lars Edman (1824-1921) of Uppsala. 

With all the work done on the Mahabharata, it is no longer 
an epic confined to India. It has become a part of world literature 
by being owned, adopted and adapted by different nationalities. 
It is available now, in whole or in part, in full or in its condensed 
version in almost all languages of the world. It has influenced in 
its thoughts such celebrated thinkers as Kant who have in support 
of their assertion that truth-telling should unconditionally get the 
highest priority have cited an example which is similiar to the 
Kausika story of Krsna. As a vast work of eighteen Parvans and 


consequently of encyclopaedic character, the Mahabharata stands 
unique as a miniature world in itself. 
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III. PURANAS STUDIES 


Subhasitas in the Puranas: 
A. Cultural Perspective 





Subhasitas, or good sayings, are a characteristic feature of 
Sanskrit literature. They propound a fundamental truth, point 
towards the reality of the situation obtaining in this world of 
contradictions and contrarieties and draw attention to what is right 
and what is wrong, what one should or should not do, how one 
should or should not conduct oneself in life. In the texts on nīti, 
they make direct appearance but in other texts they flow out of 
the narrative either as illustrations or deductions. It is in the last 
form that they appear in the bulk of the Sanskrit literature 
including the vast corpus of the Puranic one. To point to what is 
right or wrong, what is acceptable or not, depends upon the values 
of a particular cultural milieu. The Puranas, having their origin 
in India, were obviously reflecting the Indian cultural milieu. 
When the Puranas are to be examined from the cultural 
perspective, it should mean on the face of it the Indian cultural 
perspective. i 

This brings us to the question as to what this Indian culture 
is. If it can be summarised in one sentence, it is the inculcation 
of dharma, the all-encompassing concept. It is this which E 
society: dharmo dharayate prajah.' The essence of this us 
is not to do unto others what one would not like ode 
oneself: atmanah pratikūlāni paresam na samacarek ` 15 s in 
dharma-sarvasva. This can be achieved by le ps Ene 
Principles which the sage Manu has prescn bed for all the 
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ahirisa satyam asteyam Saucam indriya-nigrahah i 
etam samasikam dharmam cāturvarņye 'bravīn manuh ip 
‘The Puranas lay emphasis on each one of these. According 
to the Linga-purāņa, ahimsā is to devote oneself to the well-being 
of all the beings as they are one’s very being. It is this which 
leads to the realization of one’s own self: 


atmavat sarva-bhutanam hitayaiva pravartanam 1 
ahimsaisa samakhyata ya catma-jnana-siddhida ñ 
There is emphasis on ahimsa in the Brahmanda-purana to 
the extent that it is proclaimed as the gateway to dharma: 
ahimsā dharmasya dvāram uktam maharsibhih P 


The Padma-purana assigns higher regions to the followers 
of this principle and the lower ones to those who do not do so: 


ahimsanirmalam dharmam sevante ye vipascitah 1 
tesām evorddhva-gamanam yanti tiryag adho 'nyathā if 
Satya, or truth, according to the Linga-purāņa is speaking out 
exactly what has been seen, heard, imagined or experienced by 
oneself in a manner that it does not cause pain to others: 


drstam $rutam canumitari svanubhütari yatharthatah | 

` kathanam satyam ity uktam para-pida-vivarjitam 1i! 
bp, Itis worthwhile to pause here and ponder over the implication 
of the last part of the explanation of satya which is to avoid para- 
pida, pain or anguish to others. To reproduce exactly 
yathari thatah, what one has seen, heard, etc., is truth, no doubt, 
but not the whole truth. The more important thing about it is that 
it must not cause harm or unpleasantness to the listener. This is 
What is the import of the well-known adage: satyam bruyat priyam 
bruyat, na brūyāt satyam apriyanš. The Visnu-purana also says 
the same thing. Not only that. It goes a step further. It enjoins 
silence if the truth Were to cause hurt to others: 

2 mal Satyam vadet prajiio yat para-priti-karanam! 

i; Satyan yat para-duhkhaya tadā mauna-paro bhavet i? 
The Purana. offers this injunction in view of the possibility 


Of Such, gcoumences where the irt juicio idjen ot nju 
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to others. According to the Lata-samhita, on such occasions truth 
would turn into untruth and vice versa: 


satyam apy asatyatam yati kvacid dhimsanubandhatahi 
asatyam satyatam yati kvacij jīvasya raksanat i — 
Whatever the case, it is very difficult to keep to truth. One 

has to go on trying to cultivate it. The Padma-purana declares it 
a tīrtha!!. It is the mainstay of the world according to it, the 
mainstay even of dharma: 

satye pratisthita lokā dharmah satye pratisthitah!' 
And then comes from it the highest praise of satya in a stanza 
which has acquired wide popularity: 


asvamedha-sahasram ca satyam ca tulaya dhrtami 
asvamedha-sahasrad dhi satyam eva visigyateln? 


“If a thousand Asvamedhas and truth were to be put in a scale, 
truth would weigh heavier than the thousand ASvamedhas.” 
Asteya (adversity) is non-stealing or non-depriving others of 
what rightfully belongs to them. ‘Not to go in for the possession 
of others in mind, action, and word in adversity’ is the elucidation 
of the spirit behind this provided by the Linga-purana: 
anadanam para-svanam apady api vicaratah! 
manasa karmaņā vaca tad asteyam samasatahtt'* 
Sauca, purity, according to the Bhavisya-purana, is avoiding 
the eating of prohibited articles of food, the association with the 
condemned people and being firm in proper conduct: 


abhaksya-parihāraš ca sarisarga$ capy aninditaiķi 


ees n cass ie RIS 
ācāre ca vyavasthānarı $aucam etat prakīrtitam!! 


Purity does not have to concern itself with the physical aspect 
only. It has to have its demand on the mind and the eed 
well. The physical purity is its external mani a E «i 
Purity is to devote proper thought to an activity, and Es e Ls 5 
one is the judicious choice of non-offensive words. e AE 
Purana enjoins the cultivation of these after having ER CT 
Physical purity. The physical purity is external, bahya, the 
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bahya-Saucena yuktah sams tatha cabhyantaram caret) 
It repeats the same idea in the verse: 


sadavagahya salile visuddhah kim dvijottamāļu 
tasmad abhyantaram $aucam sada karyan vidhānatahi!? 


"Do the Brahmins get (really) purified by bathing in water every 
time? So one should carry out internal purification as per the 
proper procedure.” 

Indriya-nigraha is control over the senses, a recurring theme 
of many a Sanskrit work, including the Puranas. The Srimad- 
bhagavata-purana recognises the inexorability of the attraction 
of the senses which it terms as bondage. It is the control over 
them which, according to it, is deliverance: 


bandha indriya-viksepo moksa esam ca samyamah!8 


The Bhavisya-purana refers to the distraction of the senses 
by worldly objects, which according to it are hard to resist: 


visayā durjayah pumbhir indriyakarsinah sadai? 


Indian culture has always laid the greatest emphasis on acara, 
good conduct, which it has regarded as paramo dharma, the 
quintessence of righteousness to the extent that the one who is 
devoid of it, even the Vedas, the holiest of the holy cannot 
redeem: ācārahīnam na punanti vedāh?!. Acara expressed through 
another word sila is the best ornament of a person: siam param 
bhusanam.22 According to the Padma-purana, one who observes 
Sila, good conduct, he alone lives: Silasya palanam kurvan yo 


Jivati sa jīvati23, which means that life has meaning only if one 


observes sila, otherwise it is mere existence, just vegetation. For 
a person of bad dispo, 


sition and conduct, kušīla, the same Purana 
cU the Tiches are a mere dirt (mala); for a person of good 
Isposttion and conduct (sādhu-šīla), even poverty is an ornament: 
kušīlasya vibhavah keyalar malam, 
Janasya sādhu-šīlasya dāridryam api bhusanamiP^ 
: Some of the prominent features of this acara or Sila are 
End p parents, teachers and guests, on which Indian tradition 
n clo: ; 
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Upanisadic commandment still ringing in the ears: matr-devo 
bhava, pitr-devo bhava, acarya-devo bhava, atithi-devo bhava. 
This respect to the foursome bordering on worship, they being 
looked upon as devas, the deities, finds full echo in the Puranas 
as well. The Skanda-purana declares that those who serve their 
parents are the best of the devotees of the Lord: 


mata-pitros ca šušrūsām kurvate ye narottomah 
te vai bhagavatottamahP> 


The Padma-purana proclaims that for a son the place where 
his parents live is without doubt the Ganga and the holy places 
like Gaya and Puskara: 


tatra ganga gaya tirtham tatra puskaram eva cal 
yatra mata pita tisthet putrasyapi na samsayahi?® 
It further says that a son who regularly washes the feet of 
his parents has his daily bath in the Ganga’. Proceeding further, 
it says that he who circumambulates his mother and father 
circumambulates the whole earth with its seven continents: 


mataram pitaram caiva yas tu kuryat pradaksinam! 
pradaksiņīkrtā tena sapta-dvipa vasundharāli?* 

Now, if the mother and the father bring a person into this 
world, it is the teacher who opens the doors of knowledge to him. 
It is a sin to forget him, even that one who just had taught only 
one syllable, just one word or the meaning of it: 

aksarasyapi caikasya padarthasya padasya val ts 
dataram vismaran papi kim punar dharma-desinam! 

According to the Skanda-purana, if the teacher is ropy, a 
the gods would be happy, including Indra. Reverse would be the 
case otherwise: 

gurau tuste ca tustah syur devāh sarve sno 
gurau ruste ca rustah syur devah sarve savasavan i 

There could be some people—indeed there are SUR H B 

strange world, who may turn to some other person ana 5 


š a āha-purāņa hasa 
respect in preference to their teacher. The Varana purs 
sure Wold er Coa daan FOP there: Ty meet with misfarta 
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it says, and whatever they offer in charity goes in vain: 
gurau sati tu yas canyam āšrayet pujayet sudhthi 
sa durgatim avapnoti dattam asya ca nisphalami5! 

The gift must be offered consciously first to one's teacher 
and then to someone else. The teacher may be learned or not, he 
is verily Janardana (Lord Krsna): 

prayainena gurau purvam pascad anyasya dāpayeti 
avidyo và savidyo và gurur eva janārdanahiľ? 

The Purana is here laying down priorities for a person. When 
it comes to showing respect or making offerings, the first priority 
should be the teacher from whom one has had first lessons. Later 
à person may come into contact with someone more 
knowledgeable than his teacher. There is no reason for him to 
fall in for that someone else in showing his esteem over and above 
his teacher. Little or more knowledge has not to be the criterion 
in determining the order of preference for showing respect. The 


Purana is very clear in this respect. It is the teacher who must 
have the precedence. 


It is due to the pre-eminent position of the teacher that the 


Skanda-purana enjoins total obedience to him. His words are only 
to be obeyed, and not to be ignored: 


yat kimcid va samādisto guruņā tat samācareti 
ajnapto guruņā viprah na tad-vākyam tu laighayeti 


According to the Brhama-vaivarta-purana, that person is 
learned, is knowledgeable, is secure, is meritorious who obeys 
the words of his teacher. He meets with success at every step: 


5a panditah sa ca Jani sa ksemi sa ca punyavan! 
guror vacas-karo yo hi ksemam tasya pade padeiP^ 


Ska 8 Word about atithi, guest. He is described in the 
«nda-purāņa as worthy of respect of everybody: - 

agnir dvijānām vipras ca varnanam ramanah striyam! 

guruh pita ca pu frets 


tranam Sarvasyabhyagato guruhiP> 
The belie 


f in karman and reincarnati i op 
i IU Karman an nation rauma," 
Ceply ineraiuedin Indiis ig SHE DUA text bas spoken 
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about it, sage after sage has expounded it. Except the Carvakas 
and some other thinkers, it has found general acceptance in Indian 
society. ‘As you sow so shall you reap’ is at the basis of it. One 
has to reap the reward of whatever actions, good or bad, one might 
have performed. The next birth is dertermined by them and the 
prosperity and the adversity going with it. This is the view echoed 
in the Padma-purana stanza which says that it is because of the 
actions in the previous births that some people are born as aryas 
and some as mlecchas, some with good wealth and some 
extremely poor: 

arya mlecchāš ca tatrāpi jayante purva-karmanal! 

tatha kecid dhanenadhyah kecid atyanta-durvidhahir® 

Actually, it is karman, action, which is Vedhas , Prajapati, 
the Creator. It is karman which fashions beings, assigns them 
race, colour, creed, means of subsistence, and so on. The Maha- 
purana says the Vidhi, Srastr, Vidhatr, Daiva, Purakrta, Karman 
and Išvara are just different words for the same thing; they are 
mere synonyms: 

vidhih srastā vidhata ca daivam karma pura krtami 
īšvaraš ceti paryaya vijneyah karma-vedhasahi?" 

People get the fruit of their actions in proportion to their— 
or their actions'—nature: 

karmanam ucitam tesam praninam Jayate phalamP* 

That being the case it is in their own interest that peepi 
perform good actions. With merit earned through them, am 
would have happiness. With their actions earning demerit, they 
would opt for unhappiness. Says the Padma-purana: ç 

punyena labhyate saukhyam apunyena ca duhkhital 


d 9 
karmanam ucitam lokah sarvali phalam upasnutelP i 
person, says the Agni- 


Death would forcibly carry away à de t 
purana, if whatever fruit of actions one is to reap in the presen 
birth had been reaped: 
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But if some fruit of the actions still remains to be Teaped, a 
person would not meet with death even if pierced with hundreds 
of arrows: viddhah šara-šatair api.*! It is necessary for a person, 
therefore, to go in for actions with judicious application of mind. 
There are actions which are enjoined for certain types of People, 
A Brahmin is to engage himself in pursuit of learning and Spiritual 
activities, a Ksatriya is to apply himself to martial acts, and so 
on. Now, it is imperative for him to stick to those actions under 
all circumstances, even in adversity, says the Brahmanda-purana: 

sadhu vasadhu va karma yasya yad vihitam pura! 
lad eva tena kartavyam apady api kathaiicanaif2 

Indian culture has always aimed at producing a good and 
decent human being, always eager to pick up good qualities, as 
the Adi-purana Says: guna-grhyo hi sajjanah. A graphic picture 
of a good human being is given by this Purana which should 
always remain an ideal to be achieved by all: 


sadbhavena haren mitrani sambhrameņa ca bàndhavani 


: The conduct of the high-souled one is as follows: he should 
Win Over a friend by goodwill, the relatives by trust, the women 
With love, the Servants with gifts, and others with politeness. He 


š in finding fault with the actions of 
others, he should carry out his duties, be kind to the lowly and 


his kinsmen, be fair in his 
whatever is in order. 


One who is of the type menti i 
; loned above, is a good human 
ub And the development of such good human being is basic 
tan culture, The Puranas being the Tepositories of this culture 
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countless narratives which recount the imperatives, for this good 
human being, a cultured person, who is useful to everybody and 
everything around him. 
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Professor Charu Deva Shastri. He received record marks 
2 inB.A. Hons. in Sanskrit and a First Class First in M.A. 
BH in Sanskrit from the Punjab University, and won 
University Medals. After doing his Ph.D. at the Banaras 
Hindu University he joined the University of Delhi, 
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held important positions as the Head of the Department of Sanskrit and the 1 
Dean of the Faculty of Arts. He was also Vice-Chancellor of Shri Jagannath Ë 
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| _ visiting professor in five universities on three continents. He has attended and 
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S America, Southeast Asia and the Far East. 

At Present he is Honorary Professor at the Special Centre for Sanskrit, 
Jawaharlal Nehru University, New Delhi. 

Both a creative and a cirtical writer, Prof. Satya Vrat Shastri has to his 
credit in creative writing in Sanskrit three Mahakavyas of about a thousand 
stanzas each, one Prabandhakavya and three Khandakavyas, and five works 
in critical writing including a pioneering one, The Ramayana—Aa Linguistic 
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and the select poems of the prominent poets of the world into Sanskrit. 
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principal cultural currents ofthe world. 2 
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